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FOREWORD 


The Brhadaranyaka is the biggest and most important one 
among principal Upanisads and contains numerous discussions 
of teachers, pupils, questioners and others. It is marked by 
philosophical speculations not opposed to but in conformity with 
a vigorous performance of rituals. The Brhadaranyaka reveals 
to us the towering personality of the great Upanisadic thinker 
Yajhavalkya who affirmed neti neti, i.e. indescribability of the 
Brahman, the ultimate Truth. It is on this basis that Sankara 
built up his theory of Non-dualistic Vedanta. 

Consequently, the Bhasya of Sankara on this Upanisad has 
assumed a very great significance in Vedantic literature. Next 
to his Bhasya on the Brahmasutra- nay almost on a par with 
it- his Bhasya on this Upanisad is a vivid picture of the (almost 
aggressively) vigorous philosophical acumen of the great phi¬ 
losopher. And this is more pronouncing^ felt in his references 
to and the refutations of the arguments of the followers of other 
systems of Indian philosophy, for they were unavoidable for him 
while he clarified (in his way— on the non-dualistie way) the 
thought of the Upanisad from which he was distant at least 
by a period of about 1000 years and since there had intervened 
between him and the Upanisad a number of thinkers of various 
systems. Yet, since he had set himself to the task of commenting 
on the Upanisad, he inevitably becam. * somewhat brief, leaving 
quite a lot of disputations un-understooi (for his contemporaries). 

This gave his pupil Suresvara a scope for clarifying his Guru’s 
thought in its fullness and he wrote the Brhadaranyakopanisad- 
bhasyavartika. The last member of the compound-name, vartika, 
refers to Suresvara’s discussion of ukta, anukta and durukta 
portions in Sankara’s writing. Suresvara has underlined every 
small detail in the varied arguments in the Bhasya on the 
Upanisad and clarified the same with characteristic skill. It is 
noticed that Suresvara is familiar with minute details of different 
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philosophical systems- Nyaya and MImamsa, in particular- and 
therefore he has in a way shaped the TIka of Anandagiri, the 
most read commentator of Sankara’s works, thus throwing abun¬ 
dant light on the vigorous philosophical activity of the times 
which preceded his teacher Sankara and himself? 

A special mention has to be made here of Suresvara’s detailed 
discussions of the views of Bhartrprapanca, a predecessor or 
a senior contemporary of Sankara. It may become possible for 
us, now, to set up a somewhat understandable scheme of Bhartr- 
prapanca’s philosophy on the basis of these. Another significant 
contribution of Suresvara deserves special notice. His discussions 
about the interpretation of Vedantic passage (implying MImamsa) 
and various means of understanding/knowledge (implying Pra- 
manavyavahara or Nyaya) in relation to the Vedantic logic indeed 
deserve in-depth studies for purposes of clarifying the method 
of Non-dualistic Vedanta. 

The Vartika of Suresvara on the Brhadaranyakopanisad is truly 
his magnum opus and needed to be translated in full. I feel 
happy that Prof. K. P. Jog and his worthy pupil Dr. Shoun Hino 
have undertaken this important task. I have gone through the 
earlier parts of this work and find that they have well attempted 
to secure a satisfactory translation. This translation, I cannot 
forget to add, is accompanied by some brief annotation on the 
same. For this work Dr. Hino was awarded the 1991 Eastern 
Study Prize by the Eastern Institute, Inc. at the Indian Embassy 
in Tokyo. 


Hajime Nakamura 





PREFACE 


We are happy while we place this volume The Saptanna 
Brahmana (together with BUBV 1.6)— in the hands of our 
readers, though with some delay caused by unforeseen circum¬ 
stances beyond our control. This volume marks the completion 
of the topic of Avidya which is markedly associated with ritual 
actions and their results; this is also the end of the first chapter 
of the Brhadaranyaka Upanisad (BU) which comes under the 
shadow of the purely ritualistic Satapatba Brahmana, Naturally, 
while taking a leap away from the ritualistic sphere to the 
philosophical, the thinker of the Upanisad had at the back of 
his mind the thought that the ritualistic world was, as it were, 
the basis of human endeavour to rise above this worldly 
atmosphere— to say the least, to attain to endless world, to 
godhead and to happiness untinted by misery. That was his aim 
in following various modes of worship (Upasana). In such an 
atmosphere, the Upanisadic thinker began to look into the nature 
of these worships, their results and consequently the final 
achievement of man, i.e. oneness with the Atman. 

This should explain why the first four chapters of the BU 
discussed the Asvamedha sacrifice, the Udgitha song and the 
worship of the Atman in the form of a human being which 
brought him to the topic of the nature of the results accruing 
from rituals and worships (Upasanas)— the topic of BU 1.5 
and 1.6 which is, according to him, Avidya (this notion was 
formulated in BU 1.4). The discussion of this topic marks the 
end of the discussion on Avidya and has thus prepared a suitable 
background for the purely philosophical discussions on the 
Brahman or on Vidya from chapter two onwards. 

While offering this translation of BUBV 1.5 and 1.6, we have 
encountered a number of difficulties in understanding and pre¬ 
senting the cryptically expressed verses of Suresvara. We felt 
the difficulties much more now than ever before and therefore 
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we are somewhat unsure of the exactness or 
translations in a number of places. Therefore ^^'^^cctness of our 
the readers to send to us their observatio"^^ ^^rnestly request 
We shall feel obliged and shall certainly suggestions, 

in our subsequent editions and also in prena^^^*^ effect them 
of the later chapters. the translations 

Our Kalyanamitra, Dr. Smt. Lalita Deodh 
College (Pune) has, as before, helped us in Deccan 

of quite a few of the quotations in the commo sources 

fully acknowledge her help. Pandit Shrinivas 
M.P. Marathe (Poona University) have helnpH ^^*^*^* .• 

some knotty problems of interpretation and 
indebtedness to them. 

We express our special thanks to Prof. K ivi.,-. /ti/^aan 

off'' d ‘I"'* Oknsoehi p“ot. Maeida 

Pr t n."f f “'■‘"ere eallcd CATUR. 

mad. programmes which 

niaae it possible to shape a book from the i 

Mr rM 1 . . , JT - - r ^ nianuscnpt. And 

^vir. Ukaguchi designed Devanagan font. 


Seki (Japan) 
15th June, 1994 


Shoun Hino 
K. P. Jog 
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introduction 


In our Introduction to Suresvara’s Vartika on Purusavidha 
Brahmana (i.e. BU 1.4) we had observed that it ‘can be said 
to mark the beginmng of the philosophical thought’, for it stressed 
the importance of vijnana b addition to ritual performance 
towards acquiring the knowledge of the Atman, which is the 
same as becoming one with it or acquiring fuUness’. Further, 
we pointed out that it ‘discusses the ritual activity as based 
on bhedadfsti and recommends getting over the same’. That 
Brahmana could therefore be described as one which, like its 
preceding Brahmanas, emphasised, in some measure, that the 
combination of vijnana and karwan is necessary for achieving 
the goal of human endeavour and thus to a certain extent lead 
the readers to ignorance and mcomp’ teness. The most important 
of that Brahmana is its advice aL.,ety evopasita ‘One should 

worship (Hiranyagarbha, understand it as) the Atman.’ This is 
thus a kind of Upasana that leads one to a limited fruit. 

The Udgltha Brahmana (i.e. BU 1.3) spoke of pranopasana 
‘worship of Prana’ whereas the Purusavidha Brahmana of the 
worship of Prana, i.e. Hiranyagarbha and thus both of them 
dwelt on what can be considered as some worldly dealing. This 
can therefore be called an inquiry into the nature of some aspect 
of Avidya for clarifying the nature of human activity. The result 
of this activity, however, remained undiscussed. There was a 
need to discuss the same for clarifying the nature of human 
dealings in their fullness. This clarification would facilitate (or 
rather, originate) a discussion on what is opposed to Avidya 
and therefore desirable. It is this need which the Saptanna 
Brahmana (i.e. BU 1.5) and its complement BU 1.6 fulfil. The 
two Brahmanas (which are now translated in this volume) thus 
concern themselves with what is presented to a human worshipper 
(upasaka) as this external world-complex (bhogya) for his 
enjoyment (bhoga). They seek to expose the read nature of the 
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same. This will become cleair from a brief synopsis of the contents 
of BUBV 1.5 and 1.6 which we present just below. 

The Saptanna BrMim 2 Lna (BUBV 1.5) begins with a clarification 
of its relation to the earlier Brahmana(s) and thus brings out 
the relevance of its contents (in verses 1-14). Since first two 
sections (kandikas) of BU 1.5 do not differ in their contents, 
BUBV proceeds to discuss (verses 15-97) the contents of the 
second section. Herein are explained the Mantras of BU relating 
to the seven ‘foods’— the products— of ritual activity consisting 
in sacrifice and Upasana. These products result from a human 
being’s ritual activity which in no way differs from the ritual 
activity of the first sacrificer. Out of the seven foods, some are 
commonly shared foods while only three are for his real benefit. 
In this discussion there is offered clarification of some ritualistic 
details, of the words in the BU-Mantras and of some conflicting 
views of ritualists— among these last, the most important is 
the view of Bhartrprapanca, a predecessor or senior contemporary 
of Sankara (verses 27-38). 

Also there is pointed out the non-decreasing character of the 
foods (so long as ritual activity continues). This leads to the 
discussion of the three foods which are more important (than 
others), for they are— as mentioned earlier— beneficial to the 
sacrificer. In fact, it is this discussion which forms the contents 
of the remaining sections of BU (and also BUBV). The three 
foods are manas, Vak and Prana because these three yield to 
the sacrificer all his pleasurable and/or painful experiences. The 
nature of each of the three is discussed in great detail. This 
IS done with respect to the sphere of adhyatma ‘what is related 
to human bod/. While explaining the meaning of BU 1.3 (verses 
98-154) Suresvara notices and refutes the exposition of BU 
passage esa hi na ..., which is related to Vak, by Bhartrprapanca 
(verses 137-142). The discussion of sections 4-10 pertains to the 
nature of manas etc. in relation to the sphere of elements 
(idhibhautika)— it is very brief (verses 155-167). The 11th section 
discusses the nature of manas etc. in relation to the sphere 
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of gods (adbidaivika). Here (in verses 168-177) also the thought 
of Bhartrprapanca finds a significant place (verses 173-177). 

Section 12 discusses how manas etc. produce some effects 
(verses 178-192), section 13 is explained in verses 193-202; it 
explains how manas and others stand in relation to one another. 
Section 14 discusses the adhikara (= vyapara) and prakriya 
(=phala) of the ritual activity (verses 203-216). The discussion 
of section 15 is very brief (verses 217-220), it relates to the 
BU passage yo vai samvatsarab ... and discusses the meaning 
of one’s becoming Prajapati. Section 16 which begins with the 
words atha trayo vava lokab ... and seeks to explain the 
significance of lokatraya-jayajatikrama (verses 221-262). In this 
Suresvara presents the view of Bhartrprapanca on the BU 
sentence trayo vava lokab ... (verses 225-239) wherein is included 
(in verses 227cd-232abc adso the objection to his view. The 
refutation of this view follows in verses 240-251. Suresvara gives 
Sankara’s interpretation of BU passage karmana pitrloko vidyaya 
devalokab in verses 252-255, points out the unacceptability of 
the same, and offers his own interpretation of the same in verses 
256, 257-261. 

Section 17 pertains to anukramasamnyasa, sampratti ritual and 
allied topics (verses 262-327). Particularly to be noted among 
these are Suresvara’s representation of the view of Sankara 
(regarding atbatah samprattiH) in verses 274-278, his variance 
with him (verses 279-281), followed by his own interpretation 
of the ritual (verses 282-301) and his examination of and criticism 
against Bhartrprapanca’s opinion regarding samprattim krtvapi 
yavajjivam agnibotram kartavyam (verses 302-312). Section 18 
discusses the meaning of BU sentence prtbivyai cainam agnes 
ca ... (verses 328-346). He omits discussion of section 19, for 
it hardly differed in contents with section 18. In verses 347-361, 
Suresvara considers the meaning of the BU passage beginning 
with sa evamvid (of section 20). He discusses 21st and 22nd 
sections together in verses 362-375 where he examines the thought 
in the BU passage atbato vratamimamsa which pertains to the 
vows of Vak etc. Section 23 considers the worship of Aditya 
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which is discussed by Suresvara (in verses 376-390). 

BU and BUBV 1.6 are comparatively very small— BU is 
smaller! Suresvara shows the connections between 1.5 and 1.6 
(verses 1-7) and then proceeds to present the meaning of BU 
passage (in section 1) trayam va ... (verses 8-17). He explains 
atha rupanam caksuh of section 2 (verses 18-23). Then follows 
his view on the connection of atha karman^ ... with the 
preceding portion of BU (verses 24-45) wherein he discusses 
the meaning of tad etat trayam .... Later, he presents the 
interpretation of the S 2 une passage by Bhartrprapahea, the 
propounder of bbedabheda theory, (verses 46-51) and, after a 
thorough/detailed logical examination of the same, refutes it (in 
verses 52-92). 

[The above synopsis aims only at giving a rough idea of the 
contents of the two Brahmanas. Since the entire text under view 
was mostly exegetical, it was not possible to present a picture 
of ideas.] 

While noting the contents of the two Brahmanas, one does 
not fail to notice the significant contribution of Bhartrprapanca 
to Vedantic thought and its importance for both Sankara and 
Suresvara. And what is more striking is that his views on 
Upamsadic passages in these two comparatively small (or, less 
important) Br^manas have evoked the criticism of Sankara and 
Suresvara in greater measure than the passages in the earlier 
Brahrnanas. This, we believe, owes to the acceptcince by Bhartr¬ 
prapanca of the ritualists’ action in combination with vijnana. 

ot only that, his explanations of the Upanisadic passages in 
t e ight of his own theory also commanded quite some respect 
tradition as much as strong opposition of astute 
Advaitins like Sankara and Suresvara. It was for the later thinkers 
(these two at least) not possible or desirable to ignore Bhartr- 
prapanca’s presentation of the Upanisadic texts and thought, 
if they wished to efface his influence on people’s mind. 

Whatever be this, there is undoubtedly present in the portions 
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of Suresvara’s examination or criticism relevant on Bhartr- 
prapanca’s view an excellent example of rigorous logical method 
of exegesis and formation of ideas on its basis. Also equally 
important is the possibility of setting up, in the hght of such 
portions, a clearer picture of Bhartrprapahea’s theory than what¬ 
ever was presented by earlier scholars; that will be a far more 
rich picture. 

The foregoing few remarks on Suresvara’s discussion of the 
views of Bhartrprapahea might hint at his regardful disfavour 
of those views, or rather the entire writing of Bhartrprapanca 
(available to him- and, for that matter— to the commentators 
of Suresvara also). The situation, however, is that Suresvara 
respected his views on certain matters and also expressed his 
disagreement with Sankara, for while giving an exposition of the 
text of BU, Suresvara often cites the explanations of 
Bhartrprapahea and shows how they could also be as much 
honoured or accepted as Sankara’s and, in some cases, he 
expresses his own agreement with Bhartrprapahea. As examples 
of all this, we only refer to BUBV 1.5.171-177, 225 and 302-312. 
And, while Suresvara did this, he made a mark as a Vartikakara, 
for he has expressed, on a number of occasions, his own views 
on explanations of BU passages, deriving support from both 
Sankara and Bhartrprapahea, at times preferring the latter’s view 
and at others disagreeing with Sankara. We do not discuss this 
in detail but only indicate the places in BUBV 1.5 and 6 for 
substantiating the remarks just made. The annotation on the 
passages under references should, we hope, suffice for 
ascertaining the validity of the same. Thus, in 1.5.110 he expresses 
a feeling that Sankara’s explanation was not (really) necessary 
[durukta]. In 1.5.256-261, he disapproves Sankara’s treatment of 
BU expressions and also in 1.5.279-281 a demurring agreement 
with Sankara. But more important is his thorough and detailed 
examination of Bhartrprapahea’s views on bhedabheda in 1.6.51-92 
since that is not ‘following Sankara’s discussion on that matter 
under comment’. Also, Suresvara’s explanation of BU sentence 
tad etat trayam in 1.6.28-45 reveals his independence— both 
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3TS? I 

^EWFRMT SH ||?ll 

Pli^dlc-Hi ipn 

^c||fcil^FHH4'-d uFT^o^ttr I 

M^ll 

Beginning with the statement atha yo ’nyam, there have been 
enumerated up to the end of this chapter, with great care,^ 
various appearances^ of ignorance. [1] 

Also in this connection is understood^ one who is ignorant 
and has a regard for Varna etc., (and) being controlled in 
oneself by Dharma (religious duty) (and) performing one’s 
own duties, viz. offering oblations etc., [2] 

sustains, without perishing,'* this world, beginning with gods 
etc. and ending with insects. Just in this way, each sacrificer, 
a human being, becomes the creator of this world. [3] 

In BUBV 1.1-2 the worship of some deity by a sacrificer and 
then his death are described first. Later, his being a sacrificer 
is said to be his becoming identical with the deity, viz. 
Agni = Prana. In BUBV 1.3, the Udgithagana which a sacrificer 
sings in a sacrifice is raised to the highest level, i.e. it is said 
to be the most potential part of the sacrifice. And, in BUBV 
1.4, the Performer is Himself described in terms of a human 
sacrificer. Thus, a slow change of process is noticed in the 
foregone chapters and now this chapter of saptanna ‘seven foods’ 
describes the initial sacrificer as a creator of food. 
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^SP repeats uruprayatna, perhaps to mean ‘with great effort’. 
^Or alternatively, modifications. 

^This has reference to BU 1.4.16. 

"'it is an adverb expressing ‘without vyaya’. 

nail 

■<:q^5qtial 1 

ci^dPi liy.ll 

C \ 

As the (initial) performer of (sacrificial) activities (i.e. the 
Sutratman) was obtained ^ by the entire world (of human 
beings), in the same way was obtained this world by that,^ 
through (the performance of) ritual activities as prescribed 
(in the Sastras), [4] 

since each (individual) enjoys (i.e. experiences) all common 
and also imcommon objects in the same way as (he docs) 
his own body.^ [ 5 ] 

^That is, brought into existence. 

^It means: karmakrt ‘the initial sacrificer’. 

The verse justifies the statement in verse 4. The body is 
obtained and experienced by an individual through his doings 
(in earlier life); in the same way, the experience of all worldly 
objects, without exception, is owing to his earlier doing (i.e. 
karman). 

^ ^ 4PTt5^ I 

118,11 

Here (i.e. in this world) is not seen any enjoyment of what 
IS not obtained^ by one’s own performance (of duty); therefore 
each thing becoming helpful, the world is (described as) what 
is obtained (by each one through that). 

This verse also justifies the statement in verse 4. 
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For every enjoyment there needs to be an enjoyer. Things 
of the world are enjoyable and, therefore each human being 
is described here as an enjoyer or an obtainer. 

There is a stress on one’s making an effort (or undertaking 
an activity) in order that one deserves enjoyment. It is noticed 
that one cannot enjoy what another has obtained through effort. 
This stress has become necessary in view of what one might 
point out as an object of enjoyment for all, e.g. the sight of 
the milky way (svarnadf )— suggestion of NKL. 

^This refers to bhogya. 

•-S 

livsil 

Each (ritual act) is by its nature characterized as either Dharma 
or Adharma and it begins (lit. produces) twofold fruits of 
the nature of the general and the particular.^ [7] 

This verse justifies the word svakarmana in the preceding verse. 
^The word ‘general’ refers to adrsta and the word ‘particular’ 
to such performance as leads to drsta, viz. becoming rich or 
attaining to heaven. Or perhaps ‘general’ is what is shared by 
one in common with others and ‘particular’ is what one enjoys 
by oneself. 

Cs 

In the case of (the world of) beings, beginning with the Sutra 
and ending with insects, there is produced the result of (each) 
activity which stands in the relation of the principal and the 
subordinate, being either general or particular (in nature). [8] 

This verse justifies the word misra as understood from adi 
in the preceding verse. See note above. 















4 


Sure^ara^s Vartika on Saptanna Brahmana 
?Ff f^'Ml45<:i-H 11*^11 

In the case of each activity (it is seen that) the result depends 
upon the material etc.^ which is noticed (in the activity); 
therefore the result of (each) activity is characterized by a 
variety of the general etc.^ [ 

^This refers to krJya etc. 

^That is, the general or the particular or of mixed nature, 
as suggested by adi— see the next verse. 

NKL points out svakalatradarsana as an instance of particular 
nature and nrtyeksana of general or common nature. 

q-ql^c-yi^KuiK^cj q-c|I^o i 


In some case, the result is of general nature; similarly, in 
some other case, of particular nature and, in yet some others, 
of both (i.e. of a mixed nature)— (this is so) on account 
of the various seeing (or view) of the material etc. [1 


Therefore each one (of the human beings) has obtained the 
entire world for the acquisition of pleasure by the knowledge 
and the activity (related to them), as already stated, either 
jointly by them or severally. [1 

^ ^ I 

ll?R|| 


It will be clearly explained in the context of the lore of Madhu 
to how (each one of) all (beings) is the agent and so 
also the effect of every (activity). 
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This is to justify the hetuhetumadbhava implied in the previous 
verse. 





Now is explained the varied result, divided in seven categories 
of food, namely that (result) which tne agent, possessed of 
the means of his activity and knowing, produced (thereby). 


[13] 


SP supplies dhyanartham id sesah. This means: for upasana 
(NKL). The word dhyana or upasana becomes significant in 
relation to a few of the following verses. 

Cf. the note by the editor of NKL: svakarmadina srstasya 
jagatah saptadha vibbaktasya sutratmakasya svatmana dhyanam 
sutrabhavaphalakam vidhatum idam brahmanam ity arthah. 

O "s 

The result (of the activity) of the agent, viz. three foods and 
those (others) which are four foods, all are together the means 
of (that individual’s) activity, inseparably connected with the 
performance of ritual. [14] 

\ 

The seven foods that are under disctission are divided into 
two groups: (1) manas, Vak and Pr^a together form one group 
and these three do not become connected with actual 
performance, viz. ritual activity. (2) The commonly eaten food, 
huta (what is poured into the fire) and prahuta (what is offered 
outside the fire or on the hand of a priest)— these (two foods) 
are for gods and that food, which is given to animals, viz. milk 
form the other group. In respect of the first group, we cannot 
overlook that whatever is created was for the enjoyment of the 
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sacrificer (sarvam sarvasya bhogyam). 

So far are mentioned, or rather, enumerated, the seven foods 
which come from the sutragrantha, viz. the enumerative verses 
in BU. Later, in BU 1.5.2ff. are explained the meanings of the 
Mantras in BU. 

Verses 15-97 are the discussion of BU 1.5.2. 

rci5iHk-Hi ferar ^ i 

To begin with (it is stated) that the individual self, (who 
possesses) knowledge, is the father (of the creation); not manas, 
not also Prajapati.^ (This is so) because (anything) else than 
the individual self, possessing knowledge, is not a specifically 
eligible performer. [ 15] 

This explains the word pita in yat saptannani ... pita of BU. 
Namely, Hiranyagarbha. 

^ 5 XF=ncTT^; 51^: 1 

Since manas is what is contemplated for creation and also 
(tatha) (since Prajapati is) the master, who is the common 
self and comprises three foods, there is not ^ a creator other 
than the individual self (lit. knower of the field). [16] 

This is the reason for excluding manas and Hiranyagarbha 
as possible meaning(s) of pita. 

Though reference was made to manas as sisrksita, it should 
not be overlooked that Prajapati also was a product produced 
by the Atman; cf. dvayor api srstinivistatvena karyakolinivistata 

^3 ^karanalvam ity arlhah (SP). 

That.js, cannot be. 
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5FW% H^Hcciif^cirSTcW ll^vsil 

Even if it is said (i.e. understood) that medha (means) capacity 
to grasp (or, better perhaps, retain) the meaning of a work 
(studied); yet here, in this context, it is intended to express 
only knowledge, since it is a means (to ritual activity).^ [17] 

This verse explains the word medha in the statement of BU: 
medbaya 'janayat pita. 

^This is to exclude the lore of the Brahman which is opposed 
to common knowledge. 

By the use of the word medhaya, it is intended to express 
the grasping of common knowledge, (this is) with a view to 
establishing the non-distinction between knowledge acquired 
from the Sastras and from the worldly (dealings). [18] 

One may recall here how Sankara has in his Adhyasabhasya 
pointed to the similarity between worldly and Sastric dealings. 

This verse intends to avert the probable notion on the part 
of the reader of the Upanisad that the reference to knowledge 
has connection with dhyana or upasana and that which was in 
the context (from the third Brahmana); cf. jhanenajanayad Ity 
ukte dhyanenaiveti prakarananurodbl bhramah syat tannivrtty- 
artbam medhagrahanam (SP). 

Though indeed by the word tapas is expressed (an activity) 
such as krcchra,^ even then (here) is to be understood an 
activity (in general), for it is the cause of production of the 
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sevenfold foods. [19] 

^This refers to bodily mortification which can be for either 
penance or expiation of some wrong done by one. 

Tm ^fF(^4uTi I 

W IRo|| 

Also, from the expression of the cause dbiya dhiya ... are 
understood knowledge and activity (viz. performance of the 
ritual); (therefore) by the (use of) the words medha and tapas, 
are not to be understood two other meanings,^ for they do 
not produce any result (lit. fruit).^ [20] 

This explains the reference to dhl in this very kandika. 

^ medha means grasping, and tapas means practising penances. 
That is, they do not raise a sacrificer to the status of Prajapati 
and are in no way responsible for the creation of the world. 

51^ IR^II 

Indeed what is in the context is the Pafikta (i.e. fivefold) 
activity; and knowledge is expressed by the word veda ‘he 
knew’; therefore it is not proper to accept what is not in 
the context by setting aside what is in the context. [21] 

This is the conclusion of the discussion of medha and tapas. 

It emphasises that dhl and karman are, in this context, the 
meanings of the two words. SP points out that the usually 
accepted meanings of the two words would involve the faults 
of prakrtahani and aprakrtakalpana. 

Also, this has reference to esa pahkto yajnah ... ya evam veda 
(BI 1.4.17). 
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inRi^cqic^ai ir^ii 

Since there is no means to ritual activity in addition to (i.e. 
beside) medha and tapas, therefore the Sruti has clearly stated 
the words ato hi, for the two are known (means of activity). 

[ 22 ] 

This brings out the stress on the word hi in medhaya hi 
tapasajanayat pita. Also, this serves to emphasise that medha 
and tapas, thus understood, can result into one’s agency in the 
act of creation (srastrtva). 

fen IR^II 

The father (of the creation or the world) intended one common 
food for this (entire) mass of enjoyers and, after creating that, 
(he created) this food which is what is eaten here (by all). 

[23] 


This refers to BU: ekam asya ... misram hy etat. 

o c\ 

Since this (food) is ever eaten by (all) beings, day after day 
and with relish (lit. thirst), therefore this is properly (called) 
common (food for all beings) owing to the sustenance of all 
beings thereby. [24] 

^ ^ IRy.li 

He, who worships this (common) food, holding it as uncommon, 
cannot keep (lit. turn away) from (sin), since thus seeing, he 
is a weakling^ in respect of this.^ [25] 
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This has a reference to BU 1.5.2: sa ya etad upaste. 

^The word atura here means: a person who is weak in his 
understanding of ‘the significance of food’, since he uses the 
food only for himself. In other words, he does not hold it as 
food to be commonly shared. 

^This is for iha in the sense of annaviniyoga (SP). 

In this respect,^ upasana means ‘being devoted (or attached) 
to that^’— thus it is said in the Sruti, viz. in the Mantra 
mogham annam and so also is there a censure of being 
attached to that.^ [26] 

The third line in this verse is metrically faulty; the sixth letter 
is short. 

^Cf. SP: sadb^anam annam saptamyarthah (i.e. ibarthab). 

sadbaranam annam, 

Taittiriya Brabmana 2.8.8: mogbam annam apracetah satyam 
bravimi vadba it sa tasya, naryamanam pusyati no sakbayam 
kevalagbo bbavati kevaladl. This is an Arthavada in respect of 
common food enjoyed by only one person who is the sacrificer. 

In verses 29 to 38, there is a statement of Bbartrprapanca"s 
explanation of ekam asya sadbaranam and its refutation as well. 

o 

WRT IRV911 

T'^^q ^ qqcqi ^ I 

m : Ir^ii 

<dqraqcrqi*-cl'!:5?F7 Slc^sraiT \\^%\\ 

c 

‘It is indeed meant that this (common) food is what is utilized 
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(upasadhyate) for (the performance of) Vaisvadeva; ^ certainly, 
this (food) is not capable of removing (or warding off) all 
the sins’, [27] 

thus, do some^ hold. But that does not get justified by any 
reason inasmuch as it is given without a basis in (the Sruti-) 
statement— thus, here is restatement of what is already 
established. [28] 

And that food (used for Vaisvadeva) is not directly perceptible 
as such, for it is (understood) only from Sastra;^ (thus) it 
does not have that direct perceptibility which the food that 
enters into the mouths of all eaters has. [29] 

This verse also has its third line metrically faulty; the sixth 
letter is short. 

Waisvadeva is offering of oblations made to all gods by one 
before one’s daily meals (i.e. both in the morning and in the 
evening). It is a compulsory (nkya) rite to be performed by 
a householder; cf. Manusmrti 3.84-91 (verse 90 in particular). 
^This refers to Bhartrprapahca. 

^ Namely, Man usmrti 

And it is noticed in the case of every being that there is 
a desire, ‘May this (food) be mine’; therefore it is concluded 
that, in respect of this (food), there is the character of the 
share for all beings. [30] 

This is Suresvara’s justification in respect of the commonly 
shared food. For this reason, that food also cannot be exception 
to what is called food and is enjoyed in common. 

Wm ll^^ll 
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Also, there is a statement of a Smrti, viz. ‘One should not 
get food cooked for only oneself’^; so also, there arc such 
statements" from a Smrti as ‘He is indeed a robber who 
enjoys the foods from which he does not give to others...’ ^ 
(and) ‘He transfers'* his sin to the eater of his food— the 
one who is the killer of a foetus.’^ [3 

Reference to various Smrti sentences is for rejecting Bhartr- 
prapanca’s view that sadharana food is Vaisvadeva food, that 
is holding the asadharana food as sadharana. 

*SP supplies after natmartham ... annam three more padas: 
aa vrtha ghatayet pasum, na caikah svayam asniyat and vidhi- 
varjam na nirvapet. Cp. Rgveda 10.117.6. 

“vacanam stands for vacanani (jatav ekavacanam). Manusmrii 
3.105, 107 and 108. Cp. SP. This is understood from adi. 

^Glia 3.13ab. 
marsti= ksipati (NKL). 

Manusmrti 8.317. SP however reads: annadeh ... marsti anena 
abhisamsati, stenab prayukio rajani yavan nanrtasarnkarah. Also, 
it states: vaksyati hi varisthabrahmala ceha bhrunahety abhi- 
dblyate. 




Since that * also falls (i.e. is included) in (general food), 
understanding only of that which is eaten by all is proper 
(i.e. reasonable). As against this, if only that is understood, 
it is not included in (general food) in the same way.“ [3 


This is one more reason in support of the author’s view. 
^It means: the food for Vaisvadeva. 

Read SP: yatha sarvannadye "ntarbhutam vaisvadevannam 
tatha tasminn annantaram ity arthah. 


na 


k 
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\\%%\\ 

If that ^ is understood (under reference to, or in connection 
with, that injunction), then there follow two faults: asrstatva 
‘not being created (by the father, viz. the sacrificer)’, and 
aviniyogatva ‘not being employed in the (relevant) ritual’. And 
that would invite the undesired contingency in respect of the 
food which is to be eaten by all beings. [33] 

Yet another fault in the view of Bhartrprapahca is introduced. 
This is further clarified in the next verse. 

^Namely, food for Vaisvadeva. 

Also, not keeping from sins by accepting the food for 
Vaisvadeva is not reasonable,^ since that^ has a basis merely 
in the Sastra. [34] 

This is yet further fault in the same view. The food for 
Vaisvadeva is not eaten in ordinary way like any other kamya 
‘what is desired’ food. 

^It means: not in keeping with the teaching of the scriptures. 
^This refers to the food for Vaisvadeva. 

Also it is not understood from the word (viz. injunction 
regarding Vaisvadeva) that there is the removal of (only) a 
small sin. And that is not understood from the statement na 
sa papmanah ... (for it is) not heard ^ there. [35] 

^SP understands this as the two faults: srutahani and 
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asrutakalpana. 

SRTl^TROlilR'rf TO ^CfRTTOH: ll?8,i| 

And {tu) there is accepted here an indication (of) the reason ^ 
for understanding (by sadharana) all eatable food; viz. that 
it has the capacity to render food of common nature into 
uncommon food. [36] 

This explains the purposeful use in BU of the word misra. 
The word would be purposeless, if one accepted the view of 
Bhartrprapahea. In BU, sadharana food is described as of misra 
character also; cf. misrarn hy etat. This description indicates that 
the food, which is not commonly shared, also brings sin to the 
eater of it. 

^Actually, the indication, the reason (used in apposition). 

^ Il?v9|| 

Therefore it is desired to understand (in this context, only) 
that food for (i.e. which is eaten by) all living beings. (Thus) 
on the strength of reasons (stated), here (in the Upanisad) 
the decision is: there cannot (be the acceptance) of any other 
(food). yyj] 

This is the author’s concluding remark. 

(In the use of) the word misra is stated the cause for the 
non-removal of sin; since rendering uncommon that food which 
is meant for all is (to point to its) resulting into sin. [38] 
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This is reaffirming how the word misra in BU goes against 
Bhartrprapahea’s view. 

[Verses 39-45 explain the meaning of the words dve devan 
abhajayat.] 

One should understand that the offering (of food) into the 
fire as huta and that every (offering of) ritual oblation is 
preceded by that (huta). Also prahuta is understood here as 
that which the father (viz. the sacrificer) gave to (i.e., intended 
for) the gods. [39] 

^ ii^on 

o o o 

(And) since the two foods characterized as huta and prahuta 
were (in the yore) offered to the gods, therefore even today, 
they pour the oblation into the fire and also offer (some other 
outside the fire) intending (it) for them. [40] 

This verse explains the word tasniat in the Sruti. 

o o 

[Here is now stated the purport of the Sruti statement atho 
ahuh. This is to explain the twofold mention of juhvati and 
prajuhvati in the previous verse.] 






























16 


Sure^ara’s Vartika on Saptanna Brahmana 


Since the twofold character (of oblations) is stated (lit. 
enjoined) in the Sutra (i.e. in the Sruti-Mantra) without any 
specification,^ therefore they are subjected to option viz. in 


the division: the Srauta and the Smarta. 


|41] 


The two (foods huta and prahuta mentioned earlier) would 
have the chtu-acter of the Smarta, since they arc mentioned 
immediately after the Smarta food ^ or rather, (both these) 
can be regarded as ‘those stated (i.e. enjoined) in the Sruti 
(Srauta)’ since they have a connection with the Agnihotra.^ 

|42] 

Since (the two divine foods), which are characterized as huta 
and prahuta, are described by the Sruti as being two, without 
any specification, they are subjected to option (by the 
opponent); for, (both) the Srauta'* and the Smarta (arc) equal 
(in status). 

In verses 41-43 Suresveu-a justifies the option regarding 
hutaprahuta foods and darsapurnamasa foods. The reason for 
doing this is: In the Mantra portion dve anne hutaprahutc va 
darsapurnamasau va, there is no specification of the natures of 
the two foods and that gives rise to the sense of options. Verso 
41 gives the reason for the option. Again, the foods are mentioned 
as sadharana and are therefore included in smartanna and 
further, they are mentioned immediately after smartanna. 
Therefore they are huta and prahuta foods. But, since they are 
described as devanne ‘foods for gods’ and are thus mentioned 
in the nearness of the ritual of Agnihotra wherein are mentioned 
the Darsa and Purnamasa grahas (i.e. foods), therefore the foods 
can be called srautanna also. In verse 43, the word tulyavat 
points to the tulyatva which is the basis for option (tuJyatvam 
vikalpahetuh). 

That IS, without any specific mention of the distinction 
between the two oblations. 

This gives the reason for optionally understanding the word 
dve as the Srauta and the Smarta oblations, referring to the 
foods for gods as can belong to huta and prahuta varieties and 
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also to oblations in the Darsa and Purnamasa sacrifices. This 
option entails the first line of the next verse. 

^This is another reason for holding two options. The commonly 
shared food is included among the Smarta foods. 

"^This refers to the Darsa and Purnamasa foods. 

Since (the two foods) Darsa and Purnamasa are heard (i.e. 
enjoined) in the Sruti, therefore it is understood that one should 
not perform the sacrifice with those two foods for obtaining 
one’s desire. [44] 

This is based on the authority of the Sruti statement tasman 
nestiyajukah syat. The objector’s argument is that dve devan 
abbajayat refers only to Darsa and Purnamasa foods. Therefore 
the option, mentioned in verse 41 above, cannot be entertained. 
This is barred by na kaniaya yastavyam. 

Hcre,^ istis (small rites performed with desires) are not negated 
owing (to the desire) to establish the principal significance 
of the god. By the mention (lit. hearing) of the suffix ukan, 
which goes with (i.e. refers to) one’s being in the habit of 
performing that (rite), is warded off the character (of the 
sacrificer) as being given to its performance. [45] 

This explains the significance of the suffix ukan in istiyajuka 
and also explains away the possible doubt that the Darsa and 
Purnamasa rites are performed with the desire for heaven. 

The author stresses on the significance of the form istiyajuka 
and points out that Darsa and Purnamasa rites, though performed 
with some desire, are not performed by mere habit. Thus only 
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the habitual performance of rites is warded off. 

^That is, in the statement nestiyajukah.,,, 

^?^^l^^vj|irdcc|l5H-d4^^Kum ||«^|| 

Here (i.e. in this Brahmana), three foods, though contingent ^ 
for (good) reason, are not discussed (first) because of their 
character as the fruit (resulting) from those (i.e. the foods) 
mentioned (earlier) and (thus) there is their difference from 
those means (to fruits). [46] 

Also (this is so done) for easy understanding (of the difference 
between the means and the end) ^ and also because they (i.e. 
the three foods) cover quite a large sphere of things. (The 
seventh food is mentioned together with the first three) because 
It has the same character as theirs, viz. that of a means (or 
cause). The immediately following of the three (sadhya) foods 
does not have any (specific) purpose. [ 47 ] 

The Vartika (of course, following the Bhasya) has proceeded 
to explain the seventh food (viz. pasvanna) immediately after 
t e first three are explained and it has thus ignored, for the 
time being, the three foods which are mentioned in the Brahmana 
before that (viz. pasvanna)— this is, in other words, to explain 
t e purpose of what is called pathakramatikrama ‘varying the 
sequence in the original text’. 

This explains how the Vartika and the Bhasya refer to the 
css authoritativeness of the pathakrama than that of the 
an akrama (i.e. the sequence of the purpose). It is an aeeepted 
principle that the arthakrama is stronger than the pathakrama. 

e purpose of Darsa and POrnamasa rites is attainment of 
heaven; it is not warded off. 

Cf. SP: pathakramat karanat praptani Yet further, SP 
o serves: atha va pasvannasya sadhanatvad uklasadhanalraye tasya 
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buddhisamnidhyac caturthatvena vy'akhyanam, tato 'nnatraya\y- 
akhyety uktc saukarycna pratipattir alas ca pathanadara ity arihah. 

“The three foods, being of the nature of the Sutra (i.e. Viraj), 
are of the nature of the end (i.e. result) to be achieved, whereas 
the others are the means to be employed, i.e. they cannot to 
be secured— they arc infinite in their extent. 

o o 

o o 

Ih^I TO ll^'^ll 

o o 

(The word) payas just means food; (for) generally human 
beings, along with (i.e. as well as) animals, consume (i.e. enjoy) 
only milk in the beginning; therefore let that (viz. payah) be 
the food. j 4 gj 

They (viz. the animals) eat (i.e. enjoy) milk first and then 
subsequently (i.e. gradually) (begin to) graze (lit. eat) grass 
etc. For this reason, it is concluded^ that the father gave 
them (i.e. men and animals) milk before (anything else). [ 49 ] 

This explains pasubhya ekam prayacchad hi tat payah. 

^anumlyate= drstanusarat kalpyate. So it is understood on the 
basis of what is seen in the life of the humans and the animals 
(SP and NKL). 

TOo[: TO "TOTO l 

Animals ^ consume (i.e. enjoy) only milk first (and) not anything 
else than that. (In order to explain) how we are to know 
this, there is now stated (in the following verse(s)): [ 59 ] 

^This refers to the humans as well as to the animals; because 
the Sruti considers both the bipeds and the quadrupeds. 
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m ^ ^TTK ^^TTcTR^: 1 

viiid^Moi^cir^d ’Era rara; iiy.?ii 

^ Mlddkd ^ 1 

O O 

[Verses 51 and 52ab explain tasmai kumarani jatani ghriani 
vaivagre pratilehayanli stanam vanudhapayanli.] 


Since this is so, therefore, in the world, do the people first 
make a new-born child lick ghee ^ in touch with (i.e. touched 
by or rubbed on) (a piece of) gold. [51] 

Only after that (doing), or (even) in the absence of that, do 
they put the child on (the mother’s) breast. [52ab] 


^Since ghee is a product of milk, it is identified with the 
latter. 

^ chn?^cyM^eird iiy.^ii 

O c. 

f^d'Kd ^ :qqi I 

So also, in respect of the animals, (they do the same). In 
relation to a new-born calf, someone asks: [52cd| 

‘How old is your young one (here, the calf)?’. Thus (asked), 
one states the age in this manner: ‘It is not yet an cater 
of grass; that is to say, it docs not eat even a little of grass.’ 

[53] 

It subsists on only milk yet— so is this understood. [54ab] 

vdqr'Hd qfdfew 11^.911 


(Indeed) all the world comprising living beings and 
things ^ is supported on that (i.e. milk) only. 


non-living 

[54cd] 


1 


The word pranyaprani literally 


means: whatever being that 
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breathes and whatever thing that does not breathe. 

o 

‘Whence is it understood that this world is supported by (lit. 
has merged in) only milk?’, (asks someone). (The answer is:) 
‘So is it understood for a reason, viz. usage, ^ since that is 
(so) expressed (i.e. declared). [55] 

^SP: srauti prasiddhir eva nyayah. Read BU: tasmin sarvam 
pratisthitam yac ca praniti yac ca neti\ payasi hidain sarvam 
pralisthitarn yac ca praniti yac ca na, 

qri ^ cfT | 

o o 

An offering into the fire should be of only milk, or of clarified 
butter or milk. All that is offering is but milk and this is 
(understood) from the Sruti, the authoritative means (of 
knowing). [56] 

Here the Vartika refers to the usage among the ritualists which, 
they hold, has come from some Sruti; viz. ghrlahutim va 
payabulim vohhayam tv etat paya eva {Satapalha Brabmana 
2.2.4.4). Here, mhi is for mana (i.e. pramana), used in opposition 
to Sruti. 

o 

Now, this offering of clarified butter in a sacrifice is what 
is offerings in all forms. So also is the tradition that a sacrificer 
(while offering) an animal, does offer only this, viz. clarified 
butter. [57] 
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This verse paraphrases the Sruti which is cited above in the 
note on the previous verse. It supports the said known usage. 

It states the inference drawn from the Sruti; SP reads: tairaiva 
srulyantaram aha ... ajyahutcs tavat payastvam tadvikaralvad yac 
ca yajhe sarvarupakam purodasatmakam havir yas ca pasur ctat 
sarvam ajyam evabhigharasamskarat karoli puruso na hi carvady 
ajyanabhigharitam homyam payas cajyam iti sarvasya payastvam 
ity agamasasanam ily arthah. 

Indeed all offering is but milk on account of its modification 
(i.e. purification) by the sprinkling of clarified butter on it. 
(Therefore) the entire world is thus supported in (or established 
in) only milk, viz. in Agnihotra.^ [ 58 ] 

^The Vartika justifies this reference to the Agnihotra in the 
next verse. 

% ^ ^ ^ ^271 mR'u I misfed 1 

It is (so) staled in the Sruti itself, viz. in tc va etc ... ihal 
offering of the Agnihotra has as its result all the world.' [59] 

Reference to the Agnihotra offerings in the preceding verse 
needed some support. Therefore this Vartika points to the 
purport of the Sruti tc va etc ahuti hutc utkramatas tc antariksam 
avisatah {Satapatha Brahmana 11.6.2.6). This should not be taken 
to set aside apurva or adrsta effected by the Agnihotra. 

'The word parinama here stands for ‘effect’ {karya or phala). 
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He who has poured his offering into the fire well attends 
on the Sun. From Aditya proceeds rain, from rain food and 
thence the created beings. [60] 

This is from Manusmrti 3.66; for support to what is expressed 
in the last quarter, refer to Gita 3.14. 

IIS,? 11 

And ^ the entire world is but the result of the offering of 
the material, viz. milk; and this is established by (the statement 
in) the Sruti: All the world has offering as its cause. [61] 

With reference to the two cas, read SP: apurvasamgrahartham 
adyas cakaro dvitlyah smrtisamuccayarthah, 

o o 

iis,^ii 

(Now follows) the censure of another view in order to praise 
the already stated view, viz. in that (offering of milk) all (the 
world is) supported— indeed, this is done (only) ^ with a 
desire to enjoin (the adoption of the first) view. [62] 

'‘Indeed’ and ‘(only)’ are by the force of hi. Cf. SP: na hi 
ninda nindyam ninditum api lu vidheyam stolum id- nyayadyolako 
hisabdah. Also NKL: paradarsananinda na nis- edhartha, kim 
lu alra vidhkskopasanastutyartha ky arthah. 

^ ^ ii8,?ii 

O C. O cs c -s 

yq>l|U|l-Hpqf|^ % i 

RiRiR^qq iis,8ii 

%'i 
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WRi^?^5FR5^ I 

o o 

-yMFd ^WI: ^ cl<:-Mk'!dciC'M<^l1%: ll&.^ll 

o 

■^cTc'JKRtl'^Mr^l ^pjRTkRR I 

's ^ o 

^(:i|qcit,cii4| ?5ki ^ ll&.'^ll 

[Now is staled in details the other view; viz. samvatsaram payasa 
juhvat apa punar mrlyum jayati. And, finally, it is rejected.] 

Indeed a twice born, who worships the Agniholra with milk 
for a year, overcomes (lit. wins) a second death, i.c. he docs 
not become subject to death again, ^ [(') 3 j 

It is decided that there are, in a year, three hundred and 
sixty performances of Agnihotra in number. ^(-,41 

Indeed, days and nights also are as many in number (and 
therefore) the halves of the performances (of the ritual) are 
counted to be seven hundred and twenty. j( 35 j 

Also, as many are the bricks of Prajapati^ related to the 
Yajus Mantras and similar (i.e. equal in number) are (the 
bricks) of the fire to be worshipped throughout the year. So 
also are the veins (in the body) of a man (equal in number). 

[ 66 ] 

By means of this very riches,^ that is after making the offering 
(to Agnihotra fire) and the bricks (of the fire) equal in number 
with the veins in his own body, a person, who knows (the 
nature of Vedic ritual) obtains the year.^ 

A sacrificer (lit. man), a year and the fire— these are all, 
by this riches, equal with what belongs to the Yajus (viz. 
Mantras of them, i.e. bricks), the veins and the days and nights. 
Therefore is there the hearing (i.e. mention) in the Sruli of 
a Samvatsara. 
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Thus, by producing himself in the nature (or form) of a 
Sarnvatsara (i.e. Prajapati) does (a saerificer) attain the nature 
of Kala (i.e. Prajapati); all this, which the wise ones have 
thus held in their view, is false (i.e. wrong). 

^The purport is; The saerificer under reference dies and does 
not become born or embodied again. 

^It is identified with Sarnvatsara. 

^This riches consists in the above said large number of them 
Verses 64-67 have thus explained the idea of sacrificers 
overcoming death. This view is typically ritualistic in character 
The Agniholra-Upasana has a basis in the Sruti passages: [asya 
ha va ciasyagniholrasya sapta ca satani viwsatis ca samvatsare 
sayamahutayah sapta caiva satani vimsatis ca samvatsare pratar- 
ahutayah and tavatyo 'gner Jstakah. The performance of the ritual 
produces, according to this view, the mystically significant 
similarity among the offerings, the different measures or units 
of time and the veins in a human body. This effects the attainment 
of Sarnvatsara (identical with Prajapati) and deathlessness. 

Verse 67 offers quite some difficulty of construe and translation 

^ iivson 

(Now follows the refutation of the view just stated.] 

Thus,^ seeing the entire world as resting (lit. concealed) in 
milk (and worshipping the Agnihotia) with milk an individual 
obtains the Atman of the world by means of just a single 
offering. [ 70 ] 

This is to say: One does not have to keep on performing 
the Agnihotra ritual for one full year. Making only one offering 
of milk, one can attain one’s goal, viz. becoming one with 
Prajapati. 

^That is, in accordance with the view earlier stated and 
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acceptable to Suresvara. 

c\ ^ 

11^9? II 

This being so, which fool would wait for the longer time of 
a year’s duration while there is (available) the means of 
securing (the Atman of the world) through only offering one? 

[71] 

This emphasises why the author discards the other earlier 
mentioned view. 

11^^ 11 

h 3Tlf^ I 

l^dl did: :Hl^lMl'-d'<^-Mia-i^^ MVS'?II 
§d^ci dldb-i^c^cilQltii^d I 

Tls^lcpc^qMiTn^dK'iddVc^^ii dc^K^is^d IIV98II 

Co 

If one who sees the truth as (discussed just before) offers 
on some one day the material, viz. milk, overcomes (lit. strikes 
down) death just then. [72] 

Since he offers all food to the gods in (i.e. by making) a 
single offering (of milk), there is therefore no need of another 
performance (i.e. of making any more offering). [73] 

Thus, in accordance with the view which we have stated, what 
is thus offered (viz. milk) is the entire world and there does 
not therefore remain anything (to be offered); therefore the 
sacrificer would become a conquerer (lit. overcomer) of death 
through his obtaining all.^ [74] 

Verse 72 is the explanation of the sentence yad ahar eva .... 
Verse 73 explains the sentence sarvam hi ... and supplies the 
reason for the statement in verse 72 above. 

Our text and translation of verse 73 follow the reading -Iksyate 
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in the AnSS and the NKL editions. However, the variant reading 
-Tksate given in the AnSS edition gives alternative translation, 
which is better; thus: One does not wait to make for another 
performance (viz. maiking an offering every day of the year). 

Verse 74 sums up the reason for holding the view stated so 
far. 

^This may refer to the whole world (krtsnam jagat) which 
is the same as samvatsara ‘Prajapati’. SP, however, refers ‘all’ 
to becoming one with all gods which consequently results into 
absence of any further (birth and) death. 

o 

>|:?-iqiq-^[qqSTm I|v9y.ll 

Now, having considered the (three) foods, which are (yet) 
to be stated, as similar to (those already) stated, the Sruti 
states (the question) kasmat t^.„; (this) through a desire 
(to make) a statement in answer to the question. [75] 

In BU the question kasmat tani occurs even before there is 
the statement of the three remaining foods. The author explains 
the purpose of this: The three foods to be stated are in nature 
similar to the earlier stated foods, viz. the creation of the sac- 
rificer. 


c 

<^'ir-HKSrq ^ tiqip-d ||V98,|| 

C\ O Cs 

Now (a question arises:) The foods, that are thus stated, ever 
being enjoyed (lit. eaten) by the eaters, why do they not get 
exhausted (i.e. do not decrease) just like a granary full of 
barley (and other corn)? [76] 

This explains the purpose of kasmat t^i and is the paraphrase 
of the Upanisadic words na kslyante 'dyamanani. 
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ch-t-MWHlId I 

^ o ^ cv 

qw ^ ^ fro llv9'>9|| 

To the question kasmat tani asked by the Sruti, which has 
(as if) become a preceptor, is stated (in answer) the subsequent 
reason for the non-decrease (of food) in the word(s) puruso 
va .... [77] 

^ cidci: I 

^ ^ ci cF% l|vs=;|| 

There could be this fault which is mentioned (by the 
questioner), if food were ever eaten and not produced. But, 
that is not so, (for, in this context, it should be noted that) 
it is (ever) produced. [78] 

^ ^ q^-Cicqci: \\^\\\ 

The sacrificer is called (one having) non-decrease, since he 
is the cause of the non-decreasing character of food — indeed, 
by the continuity of knowledge and performance (of the 
ritual),^ he ever produces food. ' [79] 

This explains the meaning of the word aksili according to 
^stuhetumadbhava. 

The word iha stands for karman as is warranted by the 
word kriyabuddhi in the following verse. Cf. BUBV 1.4.451. 

4'lcPl^^5p17l-H I 

^ ll^on 

Since, by the continuity of knowledge and performance (of 
the ritual), the enjoyer on his part thus creates the food, 
therefore the food does not ever get exhausted. [80] 
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SF^lTSM 11=;? II 

On account of the enjoyment of what yields enjoyment (and) 
owing to its being (continuously) created, there would be such 
(i.e. as described) non-decrease of food; this is thanks to the 
invariable ^ relation of the two (viz. enjoyment and what is 
enjoyed). [81] 

We have followed the reading in the AnSS edition. NKL reads 
bhogadasyalva in place of bhogadasyaiva. It is difficult to decide 
whether following the latter is correct. SP understands avyatireka 
as mithoyoga ‘the inseparable relation’ of enjoyment which 
employs the enjoyer. 

^This is avyatireka ‘inseparability’. 

o o c\ 

^ '!:i>lk‘+)^|*-cl<Rl<5!^ 11=5^11 

Experience of pleasure, pain etc.^ is the result of the former 
performance(s); and the performance through attachment 
and/or aversion would produce another result. [82] 

One performs ritual actions and thereby secures enjoyment 
and happiness which in turn produce attachment to and/on 
aversion for some thing(s) and this would produce continuity 
of action and the consequent production of food— this justifies 
annaksaya mentioned in verse 81 above. 

^The word etc. refers to VEu-ious or particular forms of pleasure 
and pain. 

TFTlf^q^^ ^ '75^c|^cl: I 

C\ 

^ ^yc|ip|c| ||c;^l| 

Since a performance which has proceeded from attachment 
etc.^ produces (further) results (i.e. becomes fruitful); therefore 
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that which has not proceeded from any attachment etc. does 
not produce any result(s), like the chatter of a sleeper. [83] 

This verse explains further the statement in the preceding verse. 
This explanation is a good example of the author’s use of 
the anvayavyatireka method. On this method, cf. our book 
[Vol.1:1982] Introduction. 

CN O 

Now it is asked: What is the cause of the non-decreasing 
character (of food)?— This question is asked once again with 
a view to establishing that there is a (positive) result for (the 
activity of) the knower of that.^ And now it is later stated 
as to how there is the non-decreasing character of the man 


(viz. the sacrificer) ^ also. 


[84] 


^This is rather knyabuddhiprabandha of verse 80 above* cf 
the next verse. 

2 

Yet perhaps, as SP points out: aksayahetutvagunakasapta- 
onalmakaprajapatipurusopasaka is meant. 

O CN 

Indeed, he produces this food by every (new) thought and 
activities^ which have occurred to his mind from time to time- 
for, the man (viz. the sacrificer) produces food for himself 
by activities. 

^dhiya dhiya and karmabhih refer to knyabuddhiprabandha. 

^ ^ SffFTO 51^^: ||^g,|| 
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Therefore foods, though being continuously eaten, never get 
exhausted through the continuity (of their being eaten and 
produced). [86] 

IMI I 

As the sacrificer is verily the enjoyer of the foods, so also 
is he verily the maker (of them), since the two (the sacrificer 
and the food) ^ have invariable association (with each other). 

[87] 

^This refers to their nature, viz. kartrtya and bboktrtva, cf. 
SP. 

Thus, among those whose intellect (cetas) is enwrapped by 
the bondage (or band) of Avidya, (the food) characterized 
as both the effect and the cause is understood ^ (lit. seen) 
to be permanent, as it were, in their continuity. “ [88] 

^Our text and translation follow the variant reading -veksyate 
and not the printed text of the AnSS edition. This is supported 
by the NKL edition and is better acceptable. 

“'NKL explains prabandba as gangapravabavat srotorupa. 

And this is stated by the Sruti for establishing aversion (to 
worldly existence) on the part of the man who is not averse 
to transmigratory existence; for, there is not ever noticed here 
(in the case of such a man) the desire for liberation. [89] 
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Rlf^ d^dl^eiRl=bKui4^ n^on 

Thus, owing to the ever obtaining inseparable association of 
the cause and the effect (viz. the sacrificer and the food), 
there is not any means other than right knowledge ^ for the 
destruction of its cause. ^ [ 9 i 

This is to justify the second line of the preceding verse. 

^This is about the nature of the Atman; or perhaps about 
the nature of kriyabuddhi as leading to impermanence. 

^This refers to aviraktl ‘absence of aversion to worldly 
existence’ caused by Avidya. 


Therefore for securing right knowledge ^ (a man) should first 
abandon everything else and make very great effort by his 
manas, Vak and body. [9 


This sets aside the notion that some performance (karwan) 
IS necessary, in addition to knowledge. 

See note 1 on the preceding verse. 

\\%^\\ 

Now is stated the result of (the Sruti statement:) ‘He, who 
knows the non-decreasing character of the sacrificer in the 
statement so ’nnam atti ... ‘he (i.e. the sacrificer) eats food 
by the mouth’, in its (meaning conveyed by) its (i.e. the word’s) 
primary function. j 9 

^ Wra: ||<^?|| 
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(The sacrificer) knowing thus does not ever become subordinate 
to food; being the principal (i.e. possessing greater importance), 
he ever enjoys thie food, at (his) will. [93] 

In this verse, the statement of the preceding verse is presented 
in the vyatireka form. 

i 

He unites with the gods and also lives on vital food (or on 
energy) {urjam upajiva-). This is the praise of the specific 
knowledge^ which is stated (before)— this is the decision. 

[94] 

The first line is the paraphrase of a prasamsapara arthavada, 
^The word vijnana is explained as savisesajnana, Cf. our book 
[Vol. 1:1982] Introduction. 

There is now the decision regarding that which is the excellent, 
viz. the triad of food, which abides in the subtle body and 
the gross one ^— this is of the nature of the body." [95] 

This is to introduce, now after the discussion of four foods, 
the exposition of the ideas about the three foods manas, Vak 
and Prana which remain in connection with gross and subtle 
bodies and the Atman (as the principal or vital wind in the 
body). 

^SP translates sanra as suksma and karya as sthula. 

“The word at man, meaning the principal wind in the body, 
refers to the body. 
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q ^ dsfq'^nriluidl: ll'^g.ii 
OTRFrffc^icq^ q5A wm i 

^ C\ "N 


In respect of the earlier (stated) foods, there is described 
their character of being intimately connected with the 
performance (of ritual) and those also are described who are 
the enjoyers ^ of them (viz. the foods) in the Sruti. [%] 

The earlier (stated foods) being the causes ^ (lit. actions) 
inasmuch as they are intimately connected with the performance 
(of ritual) and the triad beginning with manas^ being the 
effect, (now proceeds) the subsequent (portion of the) Sruti 
to convey that meaning. 


^SP points out that these include candala etc., Indra and 
other gods, and the animals. 

^Suresvara uses the word karman in the sense of karana 
^Namely, manas, Vak and Prana. 


Verses 98-154 are the discussion of BU 1.5.3. 

^3cqi^ cIW I 

TR ^ -cil'T'Cld Il'^=;|| 

The father (i.e. the sacrificer), having first created by his 
thought and activity^ the three foods, viz. manas, Vak and 
Prana, put them to his bwn^ use. 

^This is equivalent to buddhikriya stated earlier in verse 80 
and dhiya dhiya in verse 85. 

We have tciken the word atmarthe as equivalent of svarthe- 
that is, the word atman is understood as a reflexive pronoun! 


qqrnf^WTifq ^ ^aprifS 
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The Sruti has put forth an argument (lit. inferential statement) 
in order to establish the existence of manas\ and now ^ it 
will state the properties^ of even (ca) ^ that existing {manas)^^ 
viz. desire etc. [99] 

This is the exposition of anyatramanah .... 

^This is the force of {satas) ca. 

“The word rupani refers to various dharmas; cf. reference 
to dharma in the immediately following verses. 

Cf. SP: dharmina dharmasamuccayartham api cety uktam. 
^Existing means ‘what is inferred’ (as the word anuma 
signifies); cf. SP on satas ca = mitasya ca. 

(The Sruti means to convey that) the connection of properties 
and what has properties is (possible only) in the state which 
is governed by Avidya, viz. it belongs to the effect of Avidya 
and ^ it does not belong to the individual self (in its unaffected 
form). [100] 

^ tu is here almost for ca, yet alternatively ‘however’. Then 
translate ‘... of Avidya. However, it does not ...’ 

TO I 

TTT 11 ? o ^ 11 

Cs 

In order to convey (or explain) this,^ the subsequent^ portion 
(of the Sruti) is introduced. (Also) there is an effort made 
to the effect that the character of possessing properties such 
as desire etc. does not cling to (i.e. belong to) the Atman. 

[ 101 ] 


^That is, the meaning of anyatramanah .... 
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^This refers to the arguments adduced for proving the existence 
of manas. Cf. NKL with note: kim atra manam — note on this: 
pratyagatmani dharmadharmisarngatyabhave manam kim. 

II? 0^11 

[Verses 102-107 are the exposition of the Sruti anyatramanah 


Asked (by someone): ‘Did you see an old bull going by?’, 
the person says, ‘My mind (manas) was elsewhere, therefore 
I did not see what you asked about.’ [102] 

The known worldly example in relation to the absence of manas 
is adduced as an evidence for proving the existence of manasl 
For explanation, read SP: jaradgavadhihelau visayadau saly api 
kadacid eva taddhir jayamana betvantaram aksipaty arthadi- 
samnidhye kadacid eva jnanotpattir ily arlhapattir manahsadhikety 
arthah. Also NKL (with note): jaradgavadhihetu- (note: atra 
dhipadena antahkaranavrttir ucyate) -sakalye sati kadacid eva 
jayamanajnanam, visayad vyatiriktahetusapeksam, tasmin (note: 
-dhivisaye) sati kadacit jayamanatvat, yad evam tad evam, yalha 
chedyadisamavadhane kadacid eva jayamanachidikriya tadalirikia- 
kutbarasapeksa ily anumanam ily arlbah. 

manas is understood (lit. seen) like a pitcher etc., as connected 
with another object and it has only the individual self as its 
seer— this, by resorting to the contingency implied (lit. stated) 
before. 1 [103] 

This, refers to the worldly situation stated in the preceding 
verse. 
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^Cf. verse 102cd above. 

^ ^ ^ ll?o«|| 

(Here ^) there is the Atman having the nature of sentience 
and also an eye which is not defective and, further, the bull 
and the horse have also light on them and yet the sentient 
(person) does not see it. [104] 

Therefore it is concluded that there is something else,^ which, 
not being there, ^ a person does not see and only while that 
exists there (in the ensemble), one can see all the things 
collected,"^ viz. the seer etc. [105] 

In verse 102, there is no mention of a horse, but this is 
immaterial. 

^In the case mentioned in verse 102 above. 

^That refers to the Atman, the seer as in verse 103 above. 
^That is, not associated with a body. 

"^The word samhata stands for a collection of a seeing person, 
his eyes etc., the object and the light. 

-qiRci cPTR: i 

•s 

q# qT^8E#Icq^: ll?o&,|| 

c\ 

Whatever it is is manas and that manas does exist (is 
understood) by the commonly known (incident, when it was 
said): ^ ‘Since my mind was elsewhere, therefore I did not 
see (what you asked).’ [106] 

See verse 102 above. 

SP refers prasiddhi to the well-known episode of the maker 
of arrows. The episode refers to a maker of arrows who did 
not notice the king who had passed by him. Consequently, when 
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he was asked if he had seen the king, he answered, ‘Since my 
mind ... asked).’ Obviously, his mind was completely engrossed 
in arrow-making and, therefore, did not have any connection 
whatsoever with other things or his surrounding. The stress here 
is on the engrossment of one’s mind in one’s doing. But Suresvara 
uses this incident to emphasise that everything exists because 
manas exists there, as connected with it. 

ll^ovsii 

All, viz. the self and others ^ being there (in the situation 
of seeing) though, they are not the cause of the perception 
(lit. seeing) (of an object), since the seer sees a bull etc.“ 
only through manas, [10 

^Cf. note 4 on verses 104-105 above. 

2 

The word etc. refers to a horse; cf. verse 104 above. 

[Now follows the exposition of kamah samkalpah....\ 


Having (thus) established the existence of what possesses the 
properties (of seeing etc.) and is the support of entire 
perception, there is now stated (in the Sruti) kamah ... with 
a view to establishing the properties, desire and others. [108] 

Also, Buddhi ‘intellect’ and (various) organs of activity, together 
with their abodes- (viz. their bases in the bodies), are only 
the ,means; therefore manas has the principal status among 
them. 
























Brhadaranyakopanisad-Bhasya-Vartika 


39 


Buddhi and organs of activity can be the means for an 
individual only if they abide in a body; cf caksuh {indriya) is 
kfsna taragra vartin. 


II??on 

kama ‘longing for objects’ is desire— there is no reason for 
stating any specific example. ^ samkalpa is decision (about) 
the specific nature) of an object perceived by a sense-organ. 

[ 110 ] 


^This is an instance where Suresvara comments on what he 
thinks is an unnecessary or irrelevant explanation in the BU, 
viz. kama as stnvyatikarabhilasa. Thus, this is an example of 
a Vartika referring to durukta in the Bhasya. Read SP: 
stnvyatikarabhilasa iti bhasye viscsoktir ayuktety aba. 


^ Il???ll 

o 


vicikitsa ‘doubt’ is explained as modification (of Buddhi 
‘intellect’) which is of the nature of indecision (about the nature 
of the object perceived), sraddha ‘faith’ is belief in (the 
existence of) the object perceived and asraddha ‘want of faith’ 
is what is opposed to it. [HI] 

TO Il??^|| 

There would not be k^a etc. without their cause, i.e. without 
dhrti ‘retention’ and sraddha, since, here (i.e. in this sentence 
of the Sruti), absence of k^a etc. are also accepted (as 
resulting) from (some) object.^ [112] 
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This is a very cryptic statement. The ‘object’ here stands 
for that about the existence of which an individual has some 
notion (lit. faith) or that from which he has to withhold himself 
(cf. the next verse). NKL states this in brief thus: sraddhadhrtyoh 
kamadihetutvat tayor abhavoktya tatkaryakamadyabhavo 'py arthad 
ukta evety arthah. The explanation in SP is however clearer, 
more lengthy though it is. 


II ??^11 


^ understood as retention (lit. holding) of 

S^^sped (or decided) by Buddhi; its opposite is adhrti. 

^ is what is called (or known as) shame. [113] 




the^^V^ '^°<ierstanding that is decided (a definite notion about 
all thf bhi is called that what is fear— 

fsinrp^ J understood as (various forms of) manas, 

ure IS stated the oneness (of cause and effect^). [114] 


^The word ‘effect’ 
form) of manas. 


refers to vrttyantara ‘a modification’ (in 


^ Iiny.li 

^ ^ ^ im&.ll 

[Now follows the PY,,! 

P ^nation of tasmad api ....] 


The * 

the onenesrorBliddf-^’^ intended to convey 

All the organs a h * the concluding statement: 

re but modifications of one’s internal organ 
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(viz. manas), [ 115 ] 

since, in respect of the sense of touch, there is the mention 
of the effect of one’s internal organ. Therefore the ensemble 
of a body and the organs is to be understood as only manas. 

[116] 

In these two verses, Suresvara follows the Sarhkhya use of 
the word vrtti in the sense of modification of manas, viz. the 
effects and the causes. 

In the first line of verse 116, Suresvara has intended the 
Upanisadic illustration of a man touched by somebody from 
behind and his knowing about the same. Thus, actually an organ 
comes into contact with an object and it is manas that grasps 
it. 

(Thus) manas ^ attains variety (of forms) in order that one 
(viz. the sacrificer or individual) secures enjoyment; therefore 
all is but manas appearing in various states of the body and 
organs. [117] 

^In this verse, Suresvara uses the word dhJ in the sense of 
manas. 


WT I 

While smelling, (the same manas becomes (the organ called) 
ghrana; while seeing, it is called caksuh; (and further) while 
hearing, it becomes srotra — thus has Vyasa also declared 
(i.e. explained).^ [118] 

manas, falling within the compass (i.e. province) of duality. 
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becomes white, black, subtle and gross thanks to (the variety 
of) karman ‘object’,— (and thus) it attains variety (of forms). 

[119] 

Vyasa is the author of the Mahabharata. Suresvara cites earlier 
authors for showing how his explanation is correct. 

^Here also, dhlh = manas. See note under verse 117 above. 
^Cp. the first quarter with Mahabharata 12.240.5e {jighrati 
for jighrantJ)y the second quarter with 12.240.5b (with a little 
difference) and the third quarter with 12.240.4c. 

Certainly it is impossible that there is existence of any object 
white etc. as apart from sentience in an individual in the same 
way as the inner self (that can obtain) elsewhere than in an 
object of our perception. [120] 

Suresvara affirms here that, really speaking, grasping various 
objects is owing to the appearance {yivarta) of the inner sentience. 

In other words, worldly knowledge is but Avidya. 

o o 

Therefore there does not exist (any) object white etc.; it is 
just manas which, owing to (various) activities (of the organs 
of activity), attains the character of white etc. for securing 
the end of an individual. [121] 

Here Buddhi stands for manas; cf. dhl above. 

^ 5fT^: 44 ^ 
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Since this dbl,^ having the (various) forms white etc., is but 
manas, therefore the wise ones declcure it as possessed of all 
forms. [122] 

^ dbi here appears to be vrttyantara ‘some modification’ of 
manas, Cf. SP: rupadbeyam sarvam dbimatram ... dbir eva sarvam 
rupam iti vidusam paribbasa, 

c o 

c\ 

I have already stated^ that the reality of all the belongings 
(lit. things) of one^ is only by their being useful to^ the 
individual self, since they have oneness with only that. [123] 

This is to affirm again that manas is in reahty the Atman. 
^In verse 120 above. 

^That is, one’s own, atmiya< atman, reflexive pronoun. 

Or, serving the purpose of. 

3ifq w\ ^ \ 

ii^^aii 

c c 

Also, since all organs are only manas\ therefore a man, when 
touched even from behind, understamds (about it) by manas 
itself. [124] 

This is the meaning of the Upmisadic statement tasmad api^ 
though its purport was explained in earlier verses, cf. verses 
117-119. This is clcirified further in the following verses. 

#T ^ ii^^y.11 

A man, who is touched (by someone) from behind, ^ 
understands, the specific touch only with manas thus: ‘This 
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kind of touch is that of a hand.’ [125] 

^It literally means: while he is facing away (from one who 
touches him). 

cl mllci \\%^^\\ 

o 

He grasps by the sense of touch merely by the touch (lit. 
touching); but it is only by manas that he understands the 
specific character of touch etc.^ [126] 

^The word etc. indicates the functions of other organs similar 
to the sense of touch. sparsana= upaspfsti (upa docs not modify 
the sense of the verb root sprs). 

Since there is the rise of understanding of their own objects 
by all the organs, thanks only to manas^ therefore the Sruti 
has declared ‘All is indeed manas' [127] 

C\ o 

[Now is introduced the discussion on Vak (among the three 
foods).] 

In the beginning (tavat) is explained manas, so also the body 
and organs;^ thereafter is now introduced the explanation of 
Vak. [128] 

^That is, the ensemble of them. 
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^ ^ ^ ^ I 

II??oil 

The statement in the Sruti yah kas ca is not a mention of 
some specific (function). (It means:) Whatever be it, viz. what 
is of the nature of some experience that has arisen from the 
combination or from the separation of sounds, syllables and 
words, it has to be known as Vak. (One asks:) ‘Why (is this 
so)?’ (and the answer is:) ‘Since it is ever Vak that causes 
the (right) understanding of (any) form which arises from the 
same source.^ [129-130] 

^Cf. verse 119b and verse 122a above. 

^ ^4-liyl^ if: II??? II 

c 

hi-mI^ci'i:>m<^ I1??^1I 

(A question is asked:) Whence is it understood that it is only 
Vak that is at the source ^ of perception? (The answer is:) 

(It is so) since this one (viz. Vak) continues to be (i.e. to 
function) till one grasps the meaning^ of its own expression. 

[131] 

Since Vak functions beyond (revealing) the object (which is 
to be known) ^ (atyartham), like a lamp in perceiving a pitcher, 
(therefore) the function of Vak revealing the (nature of an) 
object is not anything beyond this.^ [132] 

^Namely, the cause. 

^The word samapti refers to both the completion of the 
function and one’s obtaining or grasping the meaning. 

O 

Namely, the meaning of the word(s). 

^Or alternatively, the meaning of its expression. 

^Word and experience (caused by it), viz. sabda and pratyaya 
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are together the revealer of the meaning — they are not 
distinguished (or they do not differentiate themselves). Therefore 
the utterance of a word and one’s grasp of its meaning are 
but one continued function (i.e. there is no relation of the cause 
and the effect). Cf. SP: sabdapratyav arthaprakasakav ato na 
tau vacas tattvato bhidyete. It is in this sense that the simile 
of the lamp is to be understood; it is not to be understood 
in its limited sphere. 


Now, (one might ask:) They understand Vak as the organ 
of speech which is capable of uttering a word; how is it then 
said that the word,^ which is (but) its effect,^ is Vak? [133] 


^Word is equivalent of nada and/or varna in verse 129 above 
and is only one aspect of Vak. 

^This is for visaya, lit. an object; artha of a pada. 


^ ■^q'lc-Hcq ll??«ll 


(The answer is;) True,^ that is to be so understood elsewhere,^ 
for it (viz. the word vak) is used there to convey with 
propriety^ only that (organ). Here, however, it is intended 
to convey that the triad of foods alone has the nature of 
as all.4 [134J 


^That is, the question is rightly asked. 

This refers to the organ of speech. 

^yogyatah = yogyatvatah. 

This precludes the other possible meanings of the word vak, 
in accordance with the maxim sabdanam anekarthatvat. The 
meaning is thus restrieted. 
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f^£Fq% ii??y.ii 

As all form, i.e. the entire (world of form), is sought to be 
expressed as included in (the meaning of) manas, so every 
word is desired (or understood) to be expressive of what 
illuminates that (viz. Vak). [135] 

Therefore in order that one understands ^ every illuminator 
of all objects^ as having the nature of sound and also for 
setting aside the sense of (mere) organ of speech, the Sruti 
states esa hi na .... [136] 

^Alternatively, ... understands as word all that illuminates the 
objects, as .... 

“This refers to ‘all words (in the language)’. 

o 

[Verses 137-142 are a short discussion of the view of Bhartr- 
prapahca on the meaning of the expression in the Sruti esa 
hi na .... This has no basis in the BUB. Therefore this is what 
one can regard as anukta by Sankara.] 

(One might hold:) As caksus, which is of the nature of the 
form of an object, is the illuminator only of the form, ^ so 
also should Vak, which is of the nature of (all spoken) word, 
be taken as the illuminator of (lit. be a lamp for) the (spoken) 
word alone.^ [137] 

^The word rupa is, in this context, rupani {jatav ekavacanam). 
“Supply: and not of its sense, or object signified by it. 
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«rf (The Sraf“tMLeM*iT» °”T 

J [138] 

That is, what is stated in verse u 
^Cf. note 5 (end of if^ 

^ ^ of «) on verse 132 above. 

AU ,h ■ ^ 5 TO?eji55^ 

“(■■ere, is called forii!J'b^‘'jf '’7'°“ '''('■ 

“ (vie fc,„ 3 ) ■ j; 7“ (™. Vak) is ,he ill„„,i„ator 

c '™p' (by anything elseT “'"■"■"aled just 

'« ^ (P.44n. „a .. ' 

And as „ 

dS WQU^C IQ II 

This is to emnh. • 

o emphasise that Vak Jc .•„ 

‘s dluminator’ 

- --ated" 

' "e ■Uuminator (li, ,• ?7 '*> ■“ ‘■’a 

'"'■ I'Sht); this should be 
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[141] 


This is to distinguish Vak, i.e. name, from the object, i.e. 
form, to be illuminated. 


Further (api), name (i.e. Vak), being grasped (by the individual 
selO, is, like whiteness, a ^ form and also (tadvat) remains 
in the class (called) name." 


Once again, it is stressed that Vak is both '(what , is) illumi- 
nated’ and the illuminator. 


^ tadvat= tatha ca. 

-samjna in the verse is for nama, 


i.e. (in reality) Vak. 




[Now is explained the nature of Prana.] 

Having thus clearly explained Vak and manas one by one 
ipravfbhagasab), the Sruti now explains Prana, their supporter 
which is not explained (so far). 


^Cf. BU 4.4.22. 




By the word ana is understood (lit. desired to be signined) 

• ] U u • nn^necified- and the same, viz. Asu, has specified 
wmd which IS nnsperf (npasargas) beginning 

meanings owing to its conned v 

with pra} 


















„„ s.pa„„, 


priMMa ana_pi,mab aa .Ww4. ' ™"'‘' 

tor opasal^; herf they a"* a’’*"'”' °‘''“ grammarians 

145-149 bio;. ■ «!■ 4«4 memioned in verses 

""" 

he movement outside h 

■the "3’ n„ 2-“ >^w''pSl"r"b d“'^2 “■'“' ‘'’° 

Tte downward “plaiired Aparra: ' ' '" , 

-eb ia 1, 74.) 

«c., wS e """"■ ^ ‘te cause o,"' '®“<;'‘ UdS"a. 1147] 
cause of wellworldly prosrr^'^-"^^'^'’’ "®'"S "P 

The one who2”a “ as^he "hich is the 

‘le region'^? ^7' ?’'' ^rl^J W Udana. [148] 
be known as Sp» - a ffirmi residing in 

“ ^‘■“hna. the o„o 3 > *we„ i„) „3i,_ ® ,„ 

ccomphshes (or leads) 
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all (human) activities. 


[149] 


iThis is for tatha. But SP understands by tatha a reference 
to other places in the body where prana functions, viz. nabhi, 

stana and padanguslha. . . ^ 

^vrtti here seems to have derived from verb root m to be, 

i.e. ‘to abide’. . . 

^Suresvara specifically uses the word wu, m verses 147, 148 

and 149 but not in verses 145 and 146. . , .. . 

4There is mention made ot m,h 'functions- which wme 
understood in verses 145-148; this indicates that the words pra^a 
etc. are functions as well as those that perform them (vrKn 

vrttimadabhcdenst nirdesah). r .1 • 1 

is indicative of nabhi and other regions of the wind. 

^ ik^oh 

CN 

That is called Ana, the performer of functions, (that is to 
say) the one whose functions ““j 

rraurnToM^to ist‘„) . .ahalya,-^^ 

iThis is a reference to BU 4.9.26: kasminn udanah pratisthitah, 

V The mention of Ana as separate from Prana etc. 
samana iti. lue menuu 

in the BU is thus explained. 

tro «i 

The word prana which is used herebefore' is eapre^ive of 
The word P^- occurring m the end 

all functions, u ‘gi-forms those functions; (this is so) 

refers to the one wiuc p _i3 n^ii 

"n tte authority of the statement sarvam pranah. [151] 
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This verse justifies the note after verse 149 above. 

^In the relevant portions of the BU and the BUBV. 
^That is, all vrttis. 

^Cf. CU 3.15 also. 


Id'^'JSdd I 

3TT?^ #5^ ll?y.^|| 

Name, form and activity— (this triad) holding together like 
three sticks,^ (intermixing their) functions, is the body and 
also the Atman. ^ 

The sticks together are called kudya etc. ‘roof, wall etc. of 
a thatched hut’. The number three is owing to the force of 

t e triad of foods, though it is merely descriptive and stands 
tor many. 

This stands as a synonym of dcha. 


^ Tf%rq: ||?y.^|| 

Only this much ensemble is called the body and has the form 

of v-^u ^ "P ‘s of the nature 

ak, that of Prana and also that of manas. [15 

That IS, manas, Vak and Prana. 


^ ^ i 


rth name is all that is made up of Vak, all 

t a IS called) form is what is made up of manas and similarly 
a ac ivity is made up of Prana— this is a brief statement ^ 
(i.e. escription-of the nature) of this^ body. [154 

The term samgraha technically stands for a statement of some 
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proposition in brief— a sort of summing up of the argument. 
“This is to say: the directly perceptible body. 

Now follows the discussion of BU 1,5.4-10. In verses 155-167 
there is description of manas, Vak and Prana with reference 
to the adhibhautika world. Suresvara clarifies the matter of BU 
under the sphere of manas, Vak and Prana; it is to be noted 
that he does not follow the sequence of the readings in the 
BU. 


C\ 

(So far) is explained this division of the three foods, which 
is in relation to the body, and now is being stated (in the 
following) the division of that in respect of what belongs to 
matter. [155] 


[In verses 156-160, Suresvara explains what is called paryaya- 
pancaka ‘the five forms’ for the worship of Vak, manas and 
Prana each. They are the five triads, viz. (i) lokatraya, (ii) 
vedalraya, (iii) dcva-pitr-manusya, (iv) pitr-matr-praja and (v) 
vijnata-vijijnasya-avijnala. This is based on the Sruti passage: trayo 
loka ela eva ... prana enam tad bhutvavad] 

Know (this Vak) as this world and the Rgveda. This Vak 
which is described as abiding in the elements is the gods 
and the mother. And, further, what is objective knowledge 
(or, the knowledge of objects, viz. vijnana) is also Vak. [156] 


1 
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The sky (i.e. the middle world), the Yajurveda, the manes 
and the father and whatever here (i.e. in the worldly dealings) 
is wished to be known, ^ all that is manas in respect of the 
material (or elemental) world. [15 

^vijijnasya here is in contrast with vijnata in the preceding 
verse. 




The heaven, the Samaveda, men together with offspring and 
whatever has been unknown are all that Prana who is related 
to the material (or elemental) world. [158] 


I 

o 


Whatever is here (in the world) known is, they say, the 
manifestation (lit. form) of Vak and whatever is wished to 
be known is the manifestation (lit. form) of manas, but (or 
and) whatever of Prana is unknown. [15 


CS 


All these three, viz. this triad having the nature of manas, 
Vak and Prana, is to be connected with each one of all these 
regions beginning with this world, ^ according to suitability. 

[160] 

^Referring to bhuvah- and svah- also. 


0. o c 
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As the extent of Vak etc. in respect of the material (or 
elemental) world is impossible to state, (the Upanisad) stated, 
by way of conclusion, this general statement ^ yat kirn ca. [161] 

^Cf. laksanoktih samanyavacanam (SP). 

(Thus) after the brief statement of the material (or elemental) 
world is established by (i.e. in the form of) a general statement, 
the (subsequent) statement beginning with (the word) trayah 
is for restricting^ (its scope)— this is the decision. [162] 

^SP explains thus: This refers to the meditation on these three 
foods as manas, Vak and Prana and not to any other foods. 
Cf. bhuradyatmana vagadi dbyeyam id niyantum. 

o 

While there was (thus) introduced an exposition on Avidya 
all around, there is (here) this concluding remark (or brief 
statement) about it as one (appearing) in the form of causes 
and effects. [163] 

Earlier there is stated the variety of the forms of Avidya in 
their full extent, but now the same is briefly stated as having 
cause and effect relation among them. 

o 

In the form of Prana is stated that Brahman which has been 
unknown, as the cause; the knowledge (mana) of it^ however 
is grasped (miyate) ^ in the form of a name and it is in the 
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form of manas. 


[164] 


^miyate means visesato jnayate. As a result, it has not been 
known as the real cause. 


Since all this, which is in the form of (i.e. is characterized 
as) manas, Vak, and Prana, is but Avidya; therefore after having 
eaten up (i.e. overcome) that and having thus known the true 
nature of them^ one attains immortality.^ [16 

^Namely, Avidya. 

^Namely, manas, Vak and Prana— these as the Brahman. 
^amrta is for amrtatva. 


This Brahman, which is quite distinct from what is known ^ 
and from what is not known, ^ overcomes both (of them), 
and (then it) remains only as fuU.^ [166] 

^This is used in the worldly way (vyavah^abhumau). 

Cp. Kenopanisad 1.4ab: anyad eva tad viditad atho aviditad 
adhi. 

^Cf. purnam adah purnam idam ... purnasya purnam adaya 
purnam evavasisyate (BU 5.1.1). 

d-HclP-d ll?&,V£)|l 

The gods Vak and others, each one of them severally, product 
(or favour) ^ the individual, the knower of them in their forms 
which are known etc.^ by (yielding to him) enjoyments. [167] 
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^This is vedic use of the verb root av in a double sense. 
^The word etc. stands for vijijnasya and avijnata. 

Now follows the discussion of BU 1.5.11 up to verse 177. 

c\ o 

So far, Vak etc. in relation to the material (or elemental) 
world have been explained in brief and now is introduced 
an explanation of the same with respect to the sphere of the 
gods. [168] 

This connects what follows, viz. tasyai vacab ... with the 
preceding exposition. 

o 

That Vak, whose manifestation (or form) with respect to the 
body and the material (or elemental) world has been explained 
earlier, has (now, it will be stated,) this form with respect 
to the sphere the gods. [169] 

This is the meaning of tasyai vacah .... 

^ 0'Mi<?qidl did dTqqn I 

dM 'doqiyl ^EnfdqPTd: ii?\ 9 o|| 

Among these (viz. Vak etc.)/ Vak, which has been earlier 
explained with respect to the body and the material (or 
elemental) world, is wholly^ covered by Vak in relation to 
all their gods. [170] 


This explains tad yavati .... 
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Tte twofold nature of Vak, which is earlier explained is the 

i^r ■» - * now, 

^This IS for atra = madhye vagadhlnam (SP) 

ua« ,a<,a»,ena 

Here, Suresvara introduces Bhartrnrananr^^c . i 

pnhm ... which he appears to fed aeeeptabk Zl'T “ 

View runs up to verse 177. Ptable. Bhartrprapanca's 

TO ^ ^ ^ ^ 

This earth is called the body of Vak- if ic f ., r 

and IS hard and that fearth'f h ’ f full of darkness 

Of Agni which is in the fornt’of “ ““ “PP* 

■gni. 

iar^ram P^hivl 

The second hne explains jyotirupam .... 

-d- it^it tixra:;!:^ r '^«-feuna) 
-Mis supported. < this 

Th- ■ u 

d-^dheoa 

dheyavibhaga. ‘ cavasthtta wtth reference to adhara- 
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^ cfOT iJcjoi^Ko^ld-^MI^ ll^vsyil 

C\ 

In relation to the body and to the material (or elemental) 
world, there is Vak, all alone, as related to it, and that 
is described as one and also as many with respect^ to the 
distinction of (its one) common and particular forms. [173] 
Thus think some 3 and, in this way is (that Vak) understood 
to be of a different nature. That being so (understood), these 
are the two manifestations (or forms) of that Vak thus 
explained (above). 

^The word sa refers to Agni (i.e. Vak in this form)— SP. 
^This refers to Bhartrprapanca’s Bhasya adbivaivam ca sarvam 
agnir ekam devatam upadadad ekaikah krtsnam dcvatam upadattc 

on samanya.... , . f cr> 

^This is the conclusion in Bhartrprapanca s wew; cf. S . 

adhyatm-adhibhutadhidaivcsu samanyavisesabbavavad ^^^avad- 

(NKL: avastbavasthavad-) -bbavena amsamsibbavena ca tai jst 

'^^gdevat^, j ^ 

‘Wlial follows explains BhaltrprapailM’s word laM. 

"That is, in its conunon and paincular nature. 

tjletetjtl l ^ enHW niUI 5cil=miId'H I 

And that Vak of whatever 

explained there in the wor y ^ wholly (or, all 

Bhasva: yavaty eva vag adby- 

This explains Bhartrprapan 
atmam adbibbutaip va tavati y )• 

^This has reference to 

^The word etc. refers to adh,Uv,a. 
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l^^qu| %cj^cj ||?\9&,|| 

This (Vak) m relation to the gods is also of as much extent 
or measure) as that which is in relation to the body“ 
to the material (or elemental) world, since it becomes that 
god wth that particular characteristic of the same im, 

In the previous verse was sfafpH 

va With 

.S explaras hm tiranam in Bharirprapanca’s comment. 

AgJ^Tnt °al “mVptaiTrem™“* “t “-e same 

- and, at some ^ther,’ a:;:™—nltrfoT vih"' 

This explains tavan ayam agaib m BIIR pu 
in agreement, as his remark mmi ^^"^fPrapanca is 

*am 4^ ,a e.ayaL ^^t‘'Z, ' read: 

kaswian adbikarasthale ( = -stband\ vagatmana vaikai- 

■This refers to the 

«o./o4o.s,4erifscnss/o„„4By4«.„pm,,„^,,^ 

^ ’Tl:5tIhncip^F,^ I 

divine^Vsk, b't?’be''h'eU offered, m respect of 

aod Prana also, on account of thf’’- 1 ““as 

t Of the similar explanations. ^ [178] 

This refers to the BIT „o 

passage atbaitasya manah ... b whose 
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explanation Siiresvara holds both Sankara and Bhartrprapanca 
to have adopted the same method as in that of V^, i.e. while 
explaining the words tsisydi vacdb ... and tivati ... in verses 168ff. 

^ It refers to the similarity in explaining the earlier and 
subsequent passages. In other words, Suresvara sees unity of 
purport in them. Cf. SP: purvottarav^m^ to be supplied after 
tulya vyakhyanahetutah. 


As (there has been described) the offspring (or effect) of 
speech (Vak) and manas with respect to the body and to 
the material (or elemental) world, so also has it to be described 
with respect to the sphere of the gods with t is purpose^ 
proceeds the subsequent Sruti. 

This refers to tan mithunam ... 'jayata. S? and NKL here 
clarify thus: mana evasyatma vag jaya pranab prajety adbyatme 
^ana eva pita van mata pranab prajety adkbbute ca van- 
manasayob pranasya prajatvam uktam tatbadhdajve pi tasya 
P^^j^tvam vacyarn itycvamartba srutib. 




^o| 


(A question arises.) to become the moon; therefore 

sages) manas is clearly heard to b 

how is here stated its relation to Adity . 

In verses 180-182, Suresvara’s '^°^^'^^^f^^^^^lhUsZibandba 
puzzling! The words sambandba, samdbatte and 

P^oint to connection and the verb pracoda/aT 

.he Word prasava seems to show Also, cf. the usual 

in the well-knovra Gayatrl (i.e. Sawtr) However, candra- 

*'itual formula: devasya tva savitu. 
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bhavab (sarvatra sruyate sphutah)- cf. the citation in SP (quoted 
above)— possibly acceptable to Bhartrprapanca would justify the 
word anugrahavyapeksa in the following verse. The correctness 
of the translation is therefore doubtful. 

^This refers to BU 3.1.6: brahmanartvija manasa candrena 
and Rgveda 10.90.13= Vajasaneyl Sambita 31.12: candrama 
manaso jatab. Cf. SP quoting thus: uktam ca sarvatra hi manas 
candro bhavatiti— possibly Bhartrprapanca. 

^This is identity of the two. 

(The answer is:) Since there is intended the oneness of manas 
^d Buddhi, therefore does the Sruti relate manas only to 
Aditya and not to Candramas. [181] 

Also since there is here the topic of origination,^ therefore 
the origin (of manas) is from Savitr; thus there is (here) praised 
the close connection of manas only with Savitr ( = Aditya).^ 

[182] 

The question in verse 180 is answered in the light of the 
Bhasya of Bhartrprapanca. Read SP: manobuddhyor abbedena- 
tmabhutatvad iti bbartrprapancabhasyena pariharati. Read in this 
context: manobuddhyor aikyam vivaksitam, tayos ca pradhanam 
buddhir niscayatmatvad ato buddhidevatayaiva manah samdhatte 
srutir na tu candramasa, tadabhedam abhidatte savita buddhi- 
devateti hi gayatrividam maryadeti bhavah. The reason for so 
doing by the Sruti is given in verse 181. Verse 182 states another 
reason for the close connection of manas with Aditya. 

^The basis of this is the Sruti: tatah prano ’jayata. 

Read SP: (pranasya manaso janmocyate) tac ca sarvam savitr- 
betukam savitrpadasya sarvapraniprasavahetau pravrtter atas tena- 
iva manasas tadatmyena sarngatih. 
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3#it^ ^m\ Trar \\%^%\\ 

o 

1 9 

With a help (lit. favour) in view, Candramas is (ht. becomes) “ 
(the god) of manas and (tatha) Aditya is accepted as the 
god of eye, with respect to the sphere of gods.^ [183] 

This verse answers a query as to the purport of the Sruti 
passages which speak about the relation between Candramas 
and manas and also that between eye and Aditya. 

The verse keeps in view the objector’s question which is stated 
in verse 180 above. It refers to the relation between manas and 
Candramas. Possibly the questioner has in mind the sentence 
brabmanartvija manasa candrena (BU 3.1.6)— this is quoted 
in the note on verse 180. Suresvara has in mind the relation 
be^een manas and Candramas and also that between caksus and 
Aditya in BU and BUB 3.1.6 and 3.1.4 respectively. In BUB 
3.1.6 has the following (which explains the first line): tena 
candramasa manasavalambanena karmaphalam svargam lokam 
prapnoty atimucyate hi bhavah and also adbyatmam yajnasya 
yajamanasya yad idam prasiddham manah so 'sau candro 'dhi- 
daivam. 

BU 3.1.4 runs thus (only some part is quoted): kena yajamano 
’horatrabhyam atimucyata ity adhvaryunartvija caksusadityena ... 
tad yad idam caksuh so 'savadityah .... This implies caksus as 
adbyatma and Aditya as adhidaiva. 

Yet see SP: yathahuh— yatra hi manas ca buddhis ca bbedena 
vivaksyate tatra kamasamkalpadivisayasya manasas candrama 
devatatha punar yada kriyaprasavadisu vyapriyate tada prasava- 
karma vyapnuvan manah savitrdaivatam bhavatiti. (Possibly from 
Bhartrprapahca?) Possibly SP has the following to convey: 
anugraha is upakara which has the nature of prerana. When 
Candramas and manas are not accepted as identical, such an 
anugraha is expected by manas and Candramas is the impelling 
god for manas. So also, Aditya is impelling god for cnksus. But 
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this is with respect to the sphere of gods as conveyed by adhidaiva 
in the second hne. It implies the non-difference between manas 
and Buddhi, though the latter is of principal importance. Then 
buddhyadbisthatrdevata is identified with manas and that further 
imphes: the adityatmaka manas is connected with agnyatmaka 
vafr. Possibly SP has the following to convey: anugraba is upakara 
which has the nature of prerana. When Candrcunas and manas 
are not accepted as identical, such an anugraba is expected by 
manas and Candramas is the impelling god for manas. So also, 
Aditya is impelling god for caksus. But this is with respect to 
the sphere of gods as conveyed by adbidaiva in the second line. 
It implies the non-difference between manas and Buddhi, though 
the latter is of principal importance. Then buddbyadbistbatrdevata 
is identified with manas and that further implies: the adityatmaka 
manas is connected with agnyatmaka vak. Our translation and 
notes thereon show difference from SP. 

Relfer to BU 3.1.6. The note above has a reference to 
vyavabarabbumi, i.e. ritual and therefore the sacrificer wins the 

favour of Candramas. 

2 

The word adbidaiva in the last part of the quotation above 
is the basis for this. Also, bbavet is for bbavati. 

This argument is like that in note 1 above and clarifies the 
relation between caksus and Aditya. 


From verse 184 onwards will be offered another explanation 
of tau mitbunam ... wbicb was explained in verses 179ff p will 
be shown that Prana originates from Agni and Aditya which 
3re Vak and manas in the sphere of gods. 

<:qc>CM|cbp-|<s|'^SFi: \\^e;^\\ 

Since only Agni is accepted (lit. desired) in this world as 
the illuminator^' of all (creation) (and) the distinction of 
(various) forms (i.e. manifestations) is also dependent (only) 
on illumination (lit. heating) by Tvastr^ (i.e. Savitr or Aditya), 
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(therefore all creation originated from Aditya). [184] 

^Agni, here the terrestrial foe or the Sun, illuminates (i.e. 
is the light on) the various objects in the world. This means: 
it is the originator of those objects— this is in relation to the 
material (or elemental) world. Read Prasnopanisad 1.5: athaditya 
udayan ... yat sarvam prakasayati, also Jaimimyopanisad 1.34.8: 
imam ekam prthivJm vasta eka ity agnir ha sah, 

^God Tvastr called as Savitr or Aditya is the illuminator (or 
originator) of all manifest forms— this is in relation to the world 
of gods. This is understood from Maitrayanyupanisad 6.15: dve 
vava brahmano rupe kalas cakMas ca ... atba ya adityadyab sa 
kalah sakalah ... k^ah pacad bhutani. 

cs 

[This is the meaning of tatah prano 'jayata.] 

Thus it is from those two, viz. and manas, who are of 
the nature of light and origination (and) whose nature has 
been described before, that there originated Prana who moves 
about in the sky.^ [185] 

^This refers to god Aditya— thus distinguished from the 
earthly fire or the Sun. 

As Prana became the offspring of Vak and manas, in relation 
to what is abiding in a body; so also, in the sphere of the 
gods, this ^ is the birth (or origination) of Prana. [186] 

^That is, owing to the union of and manas. This is the 
conclusion of the thought which continued from verse 179 above. 
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Here (i.e. in this sentence that is explained), the origin (lit. 
birth) of Pr^a is not stated, in view of the three foods; but 
this origin of Prana is stated in view the performance of 
Pahktakarman ( = ritual activity). [18 

This explains how tatah prano "jayata is not a repetition of 
mano vacam pranam in BU 1.5.3 earlier. 


As, in relation to the body,^ Prana (was born) from Prajapati, 
so also was it born (from the divine Vak and manas, in the 
sphere of gods).^ That Prana, which abides in the mid-region 
is this overlord. [jg 

^This stands for adhibhuta ‘elemental world’ also. 

Translation is based on SP. 


As this one is without any opponent,^ therefore it is called 
Indra.^ Here (one might ask:) But there are Vak and manas 
(beside Prana); how then can it be without any opponent? 

[189] 

This refers to Paramesvara in verse 188 above. The intended 
meaning is: one without a second. 

Vayu, i.e. Indra, who is thus mentioned, is the overlord of 
the gods. 
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^ 4^1 c(d: I 

d'ir-m^d ^dK^Ild ll^'^on 

(The answer is:) This cannot be so, since Vak and manas 
continue to be (lit. are) alive owing only to the function of 
Prana— (this is said) on the authority of the statements yad 
anenannam atti and tasmad ete.^ [190] 

^Read: yad annenannam atti tenaitas trpyanti (BU 1.3.18) and 
tasmad etc etenakhyayante pranah (BU 1.5.21). 

c 

^ 11 ? ? 11 

Since it is said that Vak and manas also are the modifications 
of Prana itself, therefore Prana has singular nature ^ and has, 
as a consequence, the nature of the moon. [191] 

^It is literally, being one without a second. 

^ I 

O O "N 

He, who knows (this one) as having no opponent, does not 
have any opponent. How can one have an opponent (for 
oneself), who (lit. when he) is devoted to that who has no 
opponent. [192] 

This is an Arthavada nasya sapatno bhavati. 

Now follows the discussion of BU 1.5.13 up to verse 202. 

im?ll 

o 

So far has been explained (the result) related to Vak, manas 
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and Prana, in accordance with the Pahkta(karman). Now is 
explained the result (of their worship) ^ in accordance with 
the division of the three foods. [193] 

What now follows is for explaining away the apparent 
contradiction involved in first accepting Vak and manas to have 
originated from Prana and as its subordinates and later in 
accepting them as its equal— cf. te etc seirva eva samah. The 
earlier explanation referred to pankta karman which implied the 
gvnapradhana relation of Prana and vaiimanase. Now, the same 
relation is not accepted. There is equal status of them all, in 
connection with Upassma. 

^The word prakriya means phalam ‘result’; cf. SP: tatpbalasya 
panktatvam vaktum. NKL agrees. Also, see verse 203 below. 

:3m iJ^clW ||?<^«|| 

Vak etc. are explained in relation to the body and the material 
(or elemental) world and also in relation to the world of the 
gods (as subordinate to Prana); (but) let it be accepted that 
all (the three) of them are just equal (in status). [ 194 ] 

This is the explanation of ta etc sarva eva samah. 


(In answer to the question:) ‘In what way is there equality 
(among them)?’, the Sruti has stated anantah .... [ 195 ] 

^ qTiRcll: I 

c\ o 

(On this, one would ask a question:) But it was (earlier) stated 
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that, in relation to the body and to the material (or elemental) 
world, Yak etc. are delimited; how then is there the statement 
that they are ananta ‘endless’? [196] 

(The answer is:) This is not so, since all those things (lit. 
becomings) that were enumerated are endless; the regions etc.^ 
also have endlessness thanks to the Vak^ being related to 
the entire world of gods. [197] 

This objection is based on the contradiction involved between 
the earlier and later statements. It is explained away in the 
following verse. The answer is given: The endlessness of Yak 
etc. follows from their being related to gods. 

This is one reason for saying Yak etc. are infinite. 

^Cf. SP: bhuradilokanam tadantasthadevadinam ca for the 
explanation of the word etc. 

^The word vaca implies manasa pranena ca. 

Since all ^ is put together ^ (by one) in the accomplishing 
of some function (or activity); ^ (and) there is no agency on 
the part of the divinity which is not contained (or delimited) 
by itself or by others;"^ [198] 

for,^ in accomplishing its own function (or activity),^ (every) 
god gets united with ^ the entire gr )up of gods and (only) 
then it can produce every effect.^ [199] 

^This stands for vagadi. 

That is, put within limits. 

^adbikarapariccheda= vyaparanirvrttih (SP), {-nispattih NKL); 
cf. svadhikaravinispatd in the next verse. 

^The divinity is all, viz. Yak, manas and Prana, together; this 
togetherness is not effected by anyone else. As a result, it is 
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capable of producing effects which are infinite in number. The 
next verse clarifies this thought. 

^This is because of hi. This is according to SP which cites 
a line (possibly from the Bhasya of Bhartrprapanca, cf. the note 
by the editor of NKL). It appears that Bhartrprapanca has based 
his explanation of the relevant Upanisadic passage on Madhu 
Brahmana (NKL). Read: yathahuh- yat prthivya ananlyam 
devatayas tad ekaikasminn adhyatimika adhibhautike cadhikara- 
paricchede parisamapyata hi. 

* Alternatively, while producing its own effects. 

^It literally means: containing the entire group of gods within 
itself. 

g 

Or, each of the various effects. 


^ •Mfe’-Hcl IRooii 

o O -s ' ' 

And, in this (sentence), endlessness ^ is understood as the 
existence of the entire ensemble (of these gods) up to the 
(absolute) merger of (all) beings.^ But (one might observe:) 
Indeed, endlessness in its principal sense cannot stand to 
reason,^ when it is an effect of (some) function. [20 

^Cf. note in the NKL edition: desatab kalatah vastutas ca 

P^ncchedasunyatvam (unlimitedness). 

^Cf. a samsarat stbitah in BUBV 1.6.40. 

3 

That is to say: it is not reasonable since it involves opposition 
to Sruti statements regarding the perishable nature of whatever 
is born (or produced). 


This being so, (a person) who, ever agile, worships the endless 
(^3l^ etc.) obtains in this (worship) ^ the region of Vak etc. 
which is only endless. [201] 
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This explains sa yo haitan .... 

Here is understood the endlessness of the region of Vak etc. 

^ vagadyupasana which is adhikrta. The words ‘ever agile ... 
(worship)’ refer to aparicchinnatva of desa-kala-vastu. 

vdHKd:>-dc)c^l i 

qcl<:aab-l-Cl^C^d-dK4^^llq-lld IRo^H 

But he, who worships (Vak etc.) which have an end (or a 
limit), obtains only that region which has an end (or limit). 
(Therefore the Sruti means:) A man will attain to the infinite 
world, by being devoted to (or meditating on) (Vak etc.) as 
endless. [202] 

SP clarifies this thus: aparicchinne "nnatraye sutratmany atmata- 
dhyanad id yavat. 

Now follows the discussion of BU L5,14 up to verse 216. 

IRo^H 

So far (atra) is discussed the sphere of the two.^ (Now), there 
is introduced (in this section) the division of the results and 
of the three foods in relation to the Panktakarman. [203] 

^Namely, Upasana and its result. 

iRogn 

In that context have been stated the three foods, in relation 
to the sphere of the gods as in distinct divisions,^ together 
with the worship of the same. There now remains to be stated 
(the result of those three) in relation to Parikta(karman). [204] 
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means: as dbyana (or Upasana) and its result (in the 
case of each). 

CN 

^ IRoy.li 

In relation to the sphere of the god has been ailready stated 
the triad (of foods), characterized as manas, Vak and Prana; 
but the result of the P^ktakarman, viz. wealth {vittta) and 
performance (karman)^ has not been stated. [20 


manas, Vak and Pr^a have been stated as mata, pita and 
praja. But vitta and karman were not stated, i.e. the character 
of the Pahkt 2 Lkarman had not been stated in its fullness. 

lqqcf,4u?l |Ro8,l| 


Indeed, the result of the Pahktakarman cannot be understood 
so long as the vitta and karman of it are not stated for 
establishing its character as Pahkta. [206] 


The subsequent section describes the Pahkta character of the 
result by describing vitta etc. 

IRo'.gii 


Prajapati, (otherwise) called as Viraj, is the god having the 
nature of . the region(s) (loka) and time (kala). His nature 
in relation to the regions has been (already) described, i.e. 
as of the nature of the three foods. 120 


o 

o -s 
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But (or, And) that which is his nature as related to time 
is here conveyed by (the word) canaramas; he is incessantly 
(lit. day and night) the agent of the karman (result), viz. of 
a fortnight, a month, a season, a year etc. [208] 

This explains why Prajapati is called KMa. The second line 
expresses the karman, i.e. the result of its activity. 

Also, in this context,^ vitta ‘wealth’ is understood (lit. cha- 
racterized) by its nature of gradual waning and waxing. This 
KMa, having the nature of Pr^a and body^ and having the 
nature of kala, kastha, lava etc.,^ has remained up to the 
absolute merger, modifying"^ all (the world). [209] 

^That is, in relation to Candramas. 

That is, being SutrMman and Viraj. 

^This means division of time. In this respect, NKL states the 
following: lavadilaksanam anyatroktam-, nalinldalasambatyam suks- 
masuchyabhivedhane, dale dale tu yah kalah sa kalo lavavacakah 
(1) lavaih trutih syat trimsadbbib kalam tavattrutim viduh, kastha 
tavatkala janeya tavatkastha nimesakah (2). 

^In other words, effecting changes. In BUB it was stated: 
jagadviparinamayitrtvam karma— this needed to be explained. 
Therefore this is stated, i.e. continued existence and modifying 
the world. 

^ qsisw I 

steq qsi# q^; ii ^?oii 

That small part (or digit) of it (viz. kala), which remains even 
when a full fortnight ^ has passed— this one, bearing prana 
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‘life’, enters into all and (gradually) waxes (lit. becomes born 
again and again) in the second fortnight.^ [210] 

^This stands for the dark fortnight of a month. 

^This refers to the bright half of the month. The variant 
reading given in AnSS edition and mentioned by SP is paksatau] 
it sounds better as it is in apposition to paksaksaye in the first 
line. Both are terms of Locative. For this, SP’s explanation is 
useful. Read: strl paksatih paksamulam iti hi pathanti, jayate 
dvitiyakalayukto bhavatiti yavat. 

Since Prajapati, bearing all life within,^ (first) enters into this 
night ^ and remains (i.e. continues to be there); therefore one 
(i.e. the sacrificer) should abandon (all) killing in that (night) R 

[ 211 ] 


This explains tasmad enam .... 

This, under the lead of the preceding verse. Yet, in 
accordance with SP on verse 213 below, it may be possible to 
take this phrase as a qualifier of ‘one’ (i.e. the sacrificer). 
However, this explanation by SP does not appear to be right. 

Namely, amavasya. 

The word ‘night’ stands for both day and night. There is 
here reference to the ritual performance on the new moon day. 

c c ^ c 

(Prajapati) who is given up (lit. discarded) by the digits which 
are cut off, (one by one) is known as krkalasa^ ‘a chameleon’. 
One should not (therefore) kill (or, cause injury to) even that. 
What then to say about such killing as has not been undertaken 
(lit. is not begun)? [212] 
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This is the meaning of api krkalasasya; yaugikartha as NKL 
puts it. 

^This stands for ‘a chameleon’ which is supposed to be an 
evil animal. Cf. NKL; krkalasasabdasya pranivisese rudhim 
asrhyaha. Read BUB: krkalaso hi papatma svabhavenaiva bimsyate 
pranibhir drsto 'py amaiigalah (on BU 1.5.14, at the end). 

On that night, ^ one should give up with care even what is 
half killed.^ What to say then about causing harm to any 
live animal which has yet to be xmdertaken? [213] 

^It stands for the new moon day. 

^Namely, the killing of what stiU bears life. This in view of 
samipramapitasya = ardhahiipsitasya (NKL) which justifies the 
word yatnat; yatna is correctly explained by SP as bimsanimitte 
saty api tannivrttib. We have taken pranabbrddhimsanam as one 
word and as the object of the verb. However, SP connects 
pranabhrt with the agent of vivarjayet. Note by the editor of 
NKL also points out: pranabhrd id bhinnam padam kartrvacakam. 

5iRi^I 'm 51FT1^ I 

^ ir^bh 

o o 

The killing of a chameleon is only naturally known among 
those who bear life (i.e. men) ^ — (but) one should not 
undertake even that at this time {atra = amavasya). What to 
say then about some other (killing)? [214] 


1 


Here, Suresvara uses the word pranabhrt in a different sense. 





IR?y.|| 
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(This) prohibition points to the worship of this very god (viz. 
Prajapati).^ There is not any other purpose here (in this 
mention) of the killing of what bears life.^ [215] 

Killing of beings has been prohibited by the well-known dictum 

na bimsyat sarva bbutani [... maitrayapagatascaret {Mababbarata 

3.203.45; 12.269.5; 12.316.18), or ... nanrtani va vadetkavacit 

{Kurma Parana 553.7(2.16); Padma Parana 1.55.1; Saura Parana 

18.1)]. Therefore there can be the question as to why there 

should be this specific prohibition. This question is ^mswered 

in this verse. 

^See verse 212 above. 

2 

This justifies our acceptance of pranabbrddbirnsanam as one 
word in verse 213 above. 

In the Smrti^ also, this (or such) killing during the parvans 
has been prohibited for the ritualists. The statement (of it) 
here would be like truth on account of connection of the 
ritual(s) with specific result(s).^ [216] 

^Read: vanaspatigate some yas tu hitnsyad vanaspatin, ghor- 
ay^ bhrupabatyay^ yujyate natra samsayah (1) and virudho 
ghatayed yas tu virutsamsthe nisakare, patram va patayed ekam 
brabmabatyam sa vindate (2); quoted by both SP and NKL. 
Quotations not traced. Yet cp. the first line of the second verse 
with cbinatti vlrudbo yas tu ... nisakare in Visnu Purana 2.12.10. 

SP points out in this context the MImainsa method: vidbir 
va samyogantarat and remarks: satyavacanavisesena vibitam api 
kratvartbam visesena vidblyate tatbavisesena nisiddbapi bitnsa- 
mavasyayam visesena nisiddbyate papaksayadivisistapbalasiddby- 
artbam iti. 
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Now follows the discussion of BU ISIS up to verse 220, 

IR^vsil 

o 

Lest it might mean that the fruit in the form of the triad 
of foods would result from merely knowing (about the food),^ 
even as from the knowledge of the highest (Atman),^ therefore 
the worship^ of that (viz. the three foods) is now stated here. 

[217] 

This explains the purport of the following Sruti yo vai 
samvatsarah .... 

^The kevalajhana does not refer to kevalatmajhana. kevala 
means ‘onl/ or ‘merel/ and jhana me^ms annatrayasvarupajhana 
and which precludes any ritual performance. 

^This is vyatirekadrstanta ‘contrary example’. 

^By worship one should not understand meditation on 
Prajapati. Here we refer to being ‘attached to or in pursuit 
oP (the three foods). This is by being devoted to the same. 

o o 

He, who, (having the thought) ^ ‘May the digits (of Prajapati) 
be my wealth’,^ and considering himself^ to be the (sixteenth) 
permanent digit, would worship (or be devoted to) Prajapati, 
will attain the nature of the (sixteenth) digit. [218] 

This explains the purpose of tasya vittam eva. 

^ kalpayitva connects itself with vittam ... syuh and with dbruvam 
svayam in keeping with debalidipanyaya. 

^Cf. SP and NKL: svavitte pancadasakalMrstim krtva. 

^This refers to the individual self of the worshipper. 


o o > 
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A knower should ever worship Prajapati, whose qualities have 
been stated, after superimposing him ( = Prajapati) on this his 
own^ body with the notion of similar properties. [219] 

The nature of worship in verse 218 is further clarified. 


1 - 


atman in atmasarira is a reflexive pronoun, meaning (sva-). 

IR^oii 

His (i.e. the worshipper’s) own wealth itself is the digits of 
him (viz. Prajapati), the decrease and increase of the same 
are (Prajapati’s) activity,^ and his own hving body is this one’s 
(viz. Prajapati’s) sbcteenth digit. [220] 

The idea of the similau-ity mentioned in the preceding verse 
is clarified in this verse. 

That is, his modifying the various forms in the world. 
follows the discussion of BU L5.16 up to verse 261. 

31 ^#^ ^ iR^^n 

O O O >11 

[A view may be held thus: In the earlier part of the Upanisad 
the result has been already declared, viz. a sacrificer’s becoming 
Prajapati, therefore the Sruti atha trayo vava lokah ... would 
become meaningless. Thciciote in order to refute that view there 
follow verses 221-224.] 

In the words so ’kamayata jaya ... (BU 1.4.17), the Sruti 
declared to us only the means, but it did not declare what 
is to be achieved thereby. (Therefore) the subsequent Sruti 
(proceeds) to state the same. [221] 
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This points out the purposefulness of the subsequent Sruti. 

^ 5I#q% IR^RII 

If (it is held that) indeed what is to be achieved can be 
understood by a mere statement about the means, even then 
their connection with any specific result is not understood.^ 

[ 222 ] 

^ There is a statement of mere sadbarmya, but the result is 
not stated in the usual words idam asya pbalam .... For this 
reason the subsequent Sruti is to be added. 

q^rf^SRFIT I 

o 

(One would say:) The three worlds ^ could be (achieved) by 
the means, viz. a son etc.,^ on account of their invariable 
relation to origination etc.^ Therefore the Sruti proceeds (to 
state) trayo vava .... [223] 

^Suresvara hints at liberation which also could be achieved 
by these means. 

^The word etc. refers to jaya, vitta and karman. 

^The word etc. refers to sthiti, pralaya. 

^ I 

-qf^: iR^yii 

000 o 

[Here, Suresvara introduces in the second line the view of 
an objector to the view of Bhartrprapahca.] 


Only these three worlds would be achieved by the means, 
namely the son etc.; therefore one who is desirous of liberation. 
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(i.e. one who is going to be) a mendicant, should give up 
all hankerings in order to achieve liberation. [224] 




In this respect,^ some^ explain the connection (of trayo vava 
... with the preceding portion) in quite a different way.^ (But 
the objector’s view is:) Since the end of human life"^ can 
be achieved by mere worship of the three foods (lit. by 
knowledge of it);^ therefore (having) a son etc. and doing 
the performance of rituals are futile. [22 


^That is, with reference to the words trayo vava .... 
Bhartrprapcinca. 

Bhartrprapahca has first anticipated an objector’s view 
Suresvara states in verses 225cd and 226. Then he 


Bhartrprapahca’s own view in verse 227ab. After that, he 
the^ objector’s view in full from verse 227cd up to verse 
This is becoming Prajapati that has the nature of the 
foods. 


jn^a is here {annatraya-)upasana. 


which 

states 

states 

232c. 

three 




Since by mere understanding (lit. seeing) ^ that there results 
the acquisition of complete fruit, there would not be any use 
of (having) a son etc.^ and so tdso by (the performance of) 
any Pahktakarman. [226] 

The view of the objector is further clarified in this verse. 

^This is jnana mentioned in verse 225. 

The word etc. refers to wife and others mentioned earlier; 
cf. BU 1.4.1840: atmajayaprajavittavidyab. 
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^a-5<dcMRyi^ ^ ^ iR^^ii 

(But the view of Bhartrprapanca is:) The statement trayo viva 
is made with a view to (justifying) the meaningfulness of the 
two.^ the objector’s answer to Bhartrprapanca is:) This (idea 
of combination) can be accepted by the wise only after 
(properly) examining (the utility of the same) and {tu) not 
when it is without any reason. [227] 

The first hne restates (in brief) the view of Bhartrprapanca 
and from the second line begins its refutation which continues 
up to verse 232c. 

^Namely, having a son and performing the ritual in combination 
with the knowledge (about rituals) and their results. 

It is not proper to posit a combination of such means as 
are, in regard to their own results, independent (i.e. not 
expectant) of any others, in the same way as (the combination 
of the activities of) going and seeing are independent (of each 
other). [228] 

SP points out that a blind man and a lame man do not 
combine, if they do not expect help of each other. 

o 

If (the means), depending on other(s) would produce unity 
of action, then there could be combination. No (such com¬ 
bination) would be justified by even Rudra.^ [229] 

The idea of verse 228 above is further clarified here. 
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guesl^d ifh SmT 

god, the one who can acVerwhat islposlt'' 

“11;,S t - -ch .cans 

a combination of them for ^‘’.°*®'' •here could not be 
piece of cloth etc. " P™''“"e “ch an effect as (one) 

, [230] 

P a hut and others. 

|2SS: , 

To posit the combinatirtn e 

pip of the spindle etc. in pfeZr ^ wooden 

y combining together ^ would bp ^ effect (or product) 
^hat they have oneness al the for the reason 

Thp 1 P31] 

[he last quarter should have h. 

A combination does not efferf ^^^maikatvahetutah. (?) 

:r*r “ - -■ ™ 

only rhrougVte towled^e'i ste'"’"*'™ >■““ worlds 

f (Bhartrprapasca’ sa^Thl*'““"5 
means, are distinct from oL' ani '.2 "« ^ 

[232] 
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^The word ‘knowledge’ refers to annatrayasvarupajn^a. NKL 
reads: samuccayayogac ca. 

^Bhartrprapanca’s refutation of the objectors view begins here. 
SP adds here: uktam hi- vidyayaiva sarvabhavapattya loka- 
trayaptir iti oa prthakkaranatvad iti', possibly this is from 
Bhartrprapanca’s Bhasya. 


Sinee (hi) each means, viz. a son, ritual activity etc. has a 
different purpose, only through knowledge cannot be achieved 
(all) that^— this is the decision. [233] 

^That is, the purposes of all of the means, or rather sarvapti. 

(Here, the objector states:) In (the words) putrenaiva,^ the 
Luti affirms the denial (lit. concealment) of any other means 
(to the winning of the world of men) and (aM rmsmg an 
objection (to this) in (the words) jyoUscman., they state the 

solution (of the same) thus. 

Thus Bhartrprapanca's objector points out that the emphasis 

(ou ruireua^ by eva cannot be accepted m view of jrohsemam 
fon putrena) oy emphasis on eva. The 

which is contrary to what is statea wii f 

solution to these two apparently eontrad.ctory 
by them (who agree with him). 

This is so. since there is distinction (sanrbMu) made between 

















84 


SuKivarsfs Vartika on Saptanna Brahmana 


wimiing and conquering {prapti and atikrama)-, that is, there 
IS division of the results (obtained by the two) ^ 12351 

"ot (stated) 

h' h • ^ conquered by another means 

itr “ ?'r“ b^gcxi-'s a son. 

ierefore (what is called) objection is not valid. |236] 

.i't. '£ .73.,“ “S™" •“» ~ 

S* T i" ^position, 

y. IS passage so ‘yam manusyahkah .... 

«Si4Me| ^ cic^: I 

If" thfwoS^ St?-- i"* 

iranscendin (Imi bv )?? ? 

winning etc) has no, fcItT Since that (viz. 

scope.' ' (l-nving a son) wonld have no 

[237] 

clarifies his idea. 

This would involve the fault ‘mn. • i 
This snggests the wrong in the objectors 

ti,™ , 

^ cfR I 

(Yet an objection is raised-'! Tf ti,- • 

heard in the Sruti viv • •statement 

(Bhartrprapanca answers-] ’" “P' 

accepted in the sentence tins.” 

Winning of the world of men. 

[238] 
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(There, in that context) wnning means the conquering of what 
is obtained through a Jyotistoma sacrifice by means of 
(begetting) a son. [239ab] 

This explains the BUB kirn idanim tat pratisedhyate. The 
objector’s argument is based on one and the same meanmg o 
the words jaya and atikrama in the two sentences putrenaiva 
... jayyah and jyotiscmaip ... jayati. Also, this would mean: Like 
the word gau, the word jaya also has more meanings than one 
This should, according to him, render the latter statement 

redundant. 

This is explained in the next verse. U'.nrSnttr 

Yet read SP- tatra (i.e. in jyotistomena ...) manusyalokapraptir 
ret reaa ir. i „„frpna!va ) tu tato vyavrttir iti visesa 

jayo ’bhipreta iha (i.e. m putrenaiva ...) 

iti ( bhartrprapanca) bhasyenottaram. 

5ft, ft,^ W3 IRS^II 

Thus, an explanatiou is giveu by some.' with (great eftort)^^^ 

, here begins his refutation of 

This is now Suresvara’s loko jayyah. 

Bhartrprapafica’s view regarding p 
^That is, Bhartrprapanca. 

(Now follows a detailed treatment of Bhattyptapahea's vtew., 

,. Tof men) has to be conquered 
It is emphasised that this wor a 

(only) through (begetting) ^ ^ Jyotistoma (sacrifice), 

even through (the (by us).^ 


even through (the (by us).^ 

let it be won; that is n 


[ 240 ] 
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to -deed 

the emphasis on ... the particlfrera ' sentence, 

of (any) other (means) ^with it excluding connection 

[241] 

The purport of the argument i.- ru 
between prSp,i and adhama (cf. varses 
warranted. If more means can hein rnf • ^ 
unwelcome. ^ winning, there is nothing 

^In putrenaiva, the emphasis is on that nn .u 
ever conquer the world i p it,,:. <■ means can 

help in only attaining it and not*^”- Jyotistoma would 

avadharanena anyayogavyavacchedanh Read NKL: 

phalatvam. ^ ^^^^^hcdarthena virodhat jyoUso na lat- 

Here Suresvara ii<;pq i 

The first indicates the utility o7T beside the word jayya. 

*teas the second emnl/ ™"‘"S ‘h' »<>". 

transcending) i,. The perforLnce of hV “"‘>“"'”8 
bus m addition to bietting a L 

the help derived by its'SmL”"- “ 

(It may be held:) the wnrW • t " 
for the reason that the recomi 

follows from the samaX? e^'"‘ result) 

conveying that I meaning’. muttS!’^‘'*‘^K-°^ the word) for 

No, that cannot be accLed) sino 

"ot be acquisition of thfwLiT'^"’ T there would 

this would render the (Sruti’<;’i ° '^oll) and 

meaningless.2 f^^“ds) use of the word adkrarna 

Th.-c • [242] 

i niS IS a renlv in fVio 

239) above. argument in praptasya jyotisa ... (verse 

One'-might understand th 

enjoyment of the world and fal"",': 1° “"““y ‘be sense of 

‘bu) consequent conquering 
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of it as well- this, through the (peculiar) capacity of word- 
and, as such, there follows the acquisition of the end (j^ya). 
Therefore putrenaiva is redundant. 

^The answer is: The argument of the objector would apply 
to the acquisition of the world of the manes as well and then 
the Sruti statements karm^na pitrlokah and vidyaya devalokah 
would demand the use of the word atikrama in the proposed 
sense and that is undesirable, or opposed to the meaningfulness 
of the Sruti. 


C\ 

In the Sruti statement naputrasya .J is heard that (begetting) 
a son is the means towards securing aU the worlds; (and), 
in that context, there are illustrations seen (m the stories oQ 
Mandapala^ and others. 

^Cf. AJtareya Brahmana 7.13.12: naputrasya loko ^stlti tat sarvc 
pasavo viduh, tasmat te matrapi . xitq^ Q.Lgj. 

^SP quotes three vers^/rout a 

IWO verses. Cf. ^^^bbarata 

particular: tad apakrjyate sarvam yj 

yajnakrd vapi na tu te Citraketu and SP 

Pala, NKL refers to another person 

to Pandu. 

u- It nn a result which arises from 
Therefore (one should not t m^ 

one’s desire, after setting a« jesire to know the one 

as (the one) to be achieve . elsewhere and not 

within (pratyak) is heard to be m 
(in the context of) rituals. 
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^This line seeks to reject an objector’s view that ‘begetting 
a son can be considered as useful for attaining to all the worlds 
as well’, the reason for rejection being ‘this view is not heard 
in the Sruti’. 

^This sets aside another view of the objector: ‘As the 
Siddh^tin gives up svargadi which is described in the scriptures 
as what is to be achieved and accepts the desire to know 
sentiency within to be the result, so should he discard the notion 
of merely attaining the worlds and then accept the winning 
{atikrama) of the same. These situations are similar in respect 
of the two faults srutahani and asrutakalpana" The Siddhantin’s 
answer is that the two faults suggested by the objector with 
respect to putrenaiva etc. refer to one portion of the Sruti, viz. 
rituahstic. As against this, the Siddhantin gives up what is said 
in one section and accepts what is taught in another; there do 
not therefore occur the two faults. 

o 

And what is more, a man may or may not have enjoyed the 
result of (the performance of a) Jyotistoma sacrifice, but he 
might yet win this world. ^ But, in the context of both, (the 
statement:) ‘(Through begetting a son) one wins this world’ 
does not get (properly) construed.^ [24 

This states another reason as to why the word jayya cannot 
have the sense of atikrama. 

This expresses a possible view that the word jayya does not 

mean atikrama. 

2 

This is explained in the following two/three verses. 

o o 

^;^-ct,4ch|4u|j ^4 H|[hcI: IR8S,|| 

Even when there is not the birth of a son, there can be 
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transcending of the world after enjoying (the result of 
Jyotistoma), since all the effects (i.e. results) of all the activities 
are completely consumed after their enjoyment. [246] 

This refers to the first alternative suggested, viz. bhuktva. 

o c. 

Even by the rise of the specific knowledge about the highest 
Br 2 ihman, i.e. the Atman, a man cannot obtain the highest 
delight, unless he has experienced (lit. enjoyed) the results 
of the ritual activities (which he has performed earlier). [247] 

This refers to the second alternative, viz. abbuktya. The 
argument is: The knowledge about the highest Brahman does 
not (or cannot) destroy one’s activity that is already performed— 
and naturally the results of that activity also- since the activity 
and its result(s) get exhausted only through the enjoyment of 
the latter. For this, see the statement of the Sruti: ksiyante casya 
karmani (cf. Mundakopanisad 2.2.9). This holds good in the 
next Adhyaya of the Upanisad, {caturthika, as SP describes it). 
Note also the oft-quoted line prarabdhakrmanam bhogad eva 
ksayah. And this argument is in conformity with Bhartrprapainca’s 
theory of the combination of knowledge and ritual activity. 

^ c[^ IR8^II 

And (therefore) there is the contingency, viz. futility of the 
ritual activities^ (such as) the performance of a Jyotistoma,^ 
if the result of it (viz. the worlds) is not enjoyed. In the absence 
of that^ also, (there follows the contingency, viz.) transgression 
(of the Sruti). [248] 

^This is jatav ekavacanam. 
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2 < • 

The word ‘and’ in the beginning shows how this is an 
additional argument against the first alternative which would 
appear acceptable. But against this, it can be pointed out: This 
alternative would invite the fault of considering the Sruti 
jyotisemam ... meaningless and therefore unauthoritative. 

^The argument in the last part of the verse is very cryptic; 
it has two parts: (a) tadabhave ’pi=jyotistomaphalabhave 'pi ‘even 
it it were held that the Jyotistoma does not produce any result’; 
this entails the view that there need not be any consideration 
of the result of the nitya ‘obligatory’ performance of the 
Jyotistoma. (b) It would mean ‘transcending of the world is 
possible, even if a son were not begotten,’ and that would be 
transgression of (i.e. opposition to) the Sruti: putrenaiva 
Transgression consists in yet another way: the result of the 
performance of the Jyotistoma gets exhausted through the 
enjoyment of the world and as such the inutility of the Jyotistoma 
remains in this case also. 

It is heard that the result of ritual (activity) ^ is the attainment 
of the region of the moon^ etc. So also, (it is) clearly (heard 
m the Sruti) that (the performers of rituals) will be (the 
dwellers) of the holy worlds.^ p4S 

This affirms that even nitya karmans must bear results (refer 
to (b) in note 3 above). 

Cf. karmana pitrlokah (BU 1.5.16) which sets aside the 
possible argument that ritual activity might not produce a result. 
^Cf. BU 6.2.16; also Gita 8.25. 

See the clear Sruti sarva etc punyaloka bhavanti (CU 2.23.1). 


IRy.o|| 
















Brbadaranyakopanisad-Bhasya-Vartika 


91 


If there can be transcending of the results of all the rituals 
through the birth of a son etc., ^ then, in your view, a 
contingency would follow, viz. the specific knowledge (about 
the nature) of the highest Brahman would be fruitless. [250] 

This is yet another argument against Bhartrprapahca. 

^The word etc. stands for jyotistomadikarman and sarva- 
karmaphala for the atikrama of the worlds of men, msmes and 
gods. 

cllctiH |Ry.?|| 

There is a clear statement of the Sruti heard, viz. that there 
is no cutting off (of the worldly bondage) through enjoyment; 
for, by the sentence dhya dbya ... (there is already stated) 
the beginning (or undertaking) of rituals for (securing) 
enjoyments.^ [251] 

The argument is: Enjoyment of one result creates a longing 
for some other object of enjoyment which, in turn, gives rise 
to yet another ritu 2 d activity. 

Here ends Suresvara’s refutation of the view of Bhartrprapanca. 
^This is agadnst the argument: Enjoyment of the results would 
render the birth of a son inutile. 

New follows the exposition of na karmana pitrlokao vidyaya 
devalokah. 

^ ^ iRy.?ii 

The attainment of the world of the manes is effected through 
ritual activity; it is not dependent on any other means, since 
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there is no hearing of that (in the Sruti). What is here called 
Vidya is but ritual activity that has the nature of meditation 
{upasti). [252] 

That Vidya has for its object only gods, since it is related 
to attaining the world of the gods; but it is not that which 
is within a body (pratyak) and has completely set aside every 
other (object). [253] 

This means that vidya in this context does not mean 
brabmavidya, 

^^5% TTOi ^ Tra ^ I 

^ iRy.«ii 

Know only that as the Brahman, neimely that which one does 
not ponder over in one’s mind, that through which, the min d 
is ever known (or imderstood); £md not that which they worship 
(or meditate on). [254] 

This is the paraphrase of Kenopamsad 1.6. This is given here 
for setting aside the notion of any Upasana/Dhyana; for that 
would involve opposition to Sruti. 

^ w ^ IR«.y.|i 

It is declared by the Sruti itself that the attainment (of 
something) through the activity of meditation is but a char¬ 
acteristic of what is non-Brahman; therefore the Br ahm an 
cannot be for us an object of meditation. [255] 

This is confirming the Katbopanisad passage paraphrased in 
the preceding verse. 


^ IRy.8,11 
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[In verses 252-255, Suresvara seems to explain Bhartrprapanca’s 
Bhasya: karmana agnibotradina kevalena pitrloko jetavyo na 
putrena napi vidyaya taya devaloko na putrena napi karmana 
with reference to karmana pitrlokab and vidyaya devaJokab. Here 
the relevant portion of BUB is: ... yatba ca putrena jetavyas 
tatbottaratra vaksyamo nanyena karmana vidyaya veti vakyasesab 
karmanagnibotradilaksanena kevalena pitrloko jetavyo na putrena 
napi karmana. But it seems that Suresvara does not feel happy 
with BUB because Sankara appears to insert eva after both 
vidyaya and karmana and then explain the two sentences. 
Therefore (perhaps) with dissatisfaction, Suresvara discusses the 
durukta in BUB; cf. SP and NKL.] 

That there is attainment of the world of gods through Vidya 
(is accepted) only because it has been so heard; not because 
of the connection (of the word vidya) with (the word) eva. 
Indeed, in this context, eva does not construe well (with the 
words vidyaya etc.^ [256] 

^Suresvara has in mind verse 279; cf. SP and NKL. 

Now follows the exposition of devaloko vai lokan^ .... 

•Mdl 1 

ii^y.v9ii 

Since in comparison with the former two {viz. begetting a 
son and performing an activity) Vidya has greater fruit (to 
yield), therefore they (viz. the seers), full of respect for it, 
praise only Vidya, not so (begetting) a son and (performing) 
an activity. [257] 
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If it were not intended in the statement lokanatn srestbah 
that there is attainment (of loka etc.), then this statement 
would be, for all the people, difficult to understand well in 
(relation to the world) atyaya. [25 

The purport is to refute the view that: the words lokanam 
sresthab are in praise of the world of gods. But that would 
not be correctly understandable, if the notion of atyaya as 
equivalent of jaya is borne in mind. 


^ IRy.’^ll 


If ‘winning’ is understood to result from (lit. to be effected 
by) the three, ^ viz. those beg innin g with begetting a son, how 
then would a man, who has paid off his three debts,'^ be 
enjoined to perform rituals? ^ roc 


If begetting a son etc. were understood to effect the winning 
of the worlds, that would mean loss of body (both gross and 
subtle bodies), non-performance of sacrifices, and consequently 
non-paying of the well-known three debts (which ought to be 
paid by an individual). Where was the need for him to perform 
rituals then? 


2 

That is, pitr-rna, rsi-rna, deva-rna. This is understood from 
a quotation Kulluka’s commentary on Manusmrti 3.36 (Nirna- 
yasagar Press, 1946) = Taittiriya Sambita 6.3.10.5: jayamano vai 
orabmanas tribbir rnair rnava jayate yajnena devebbyab prajaya 
pitrbbyab svadbyayena rsibbyab. Also cf. note 2 on BUBV 2 4 
(see our book [Vol. 1:1982] p.89( 

Cf. samkramitmabbavo ’pi nagnibotram parityajet (quotation 
SP untraced). 


















Brhadaranyakopanj^d-Bha^- Vardka 


95 


As in the case of one who has paid off the (three) debts, 
there is denied (or prohibited) the acceptance of the former 
order of life ^ in (Mainu’s) words ‘Having paid off the three 
debts, one should fix one’s mind on hberation’, [260] 

so also is prohibited one’s desire for hberation in the case 
of one who has not paid off the (three) debts as expressed 
in the words of Manu anadbitya dvijab [261] 

This has a basis in Manusmrti 6.37 and goes against what 
is said in the preceding verse. The fault in Bhartrprapahca’s 
argument is its being opposed to the teaching of Manu. 

Here ends the refutation of Bhartrprapanca’s view which de¬ 
manded attention. 

^Namely, the state of a householder. 

^Manusmrti 2.168: yo "hadbitya dvijo vedm anyatra kurute 
sramam, sa jivann eva sudratvam asu gaccbati sanvayab. Also 
see note 2 on verse 259 above. 

Now follows tbe discussion of BU 1,5,17 up to verse 327, 

^ IRS^^II 

O "N 

[Here and in the following verses (up to verse 273) there 
is a discussion on matters (or doubts/queries) related to 
renunciation (liberation).] 

So also, since there is heard the form istva, which ends in 
the suffix ktva^^ there is (understood the time of the ritual 
which is to be performed) before (seeking liberation)— that 
is to say, having completed the performance of rituals, be 
they fruitful or otherwise, [262] 
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a man with purified intellect should renounce and later become 
averse to the results of rituals; thus, there is prescribed the 
nte of Sampratti ‘entrustmg (the ritual duties) to the son’^ 
at the time of renouncing (worldly life) in the due order of 
one’s religious duties.^ j263] 

^This is based on the word istva in Manusmrti 6.36: adhitya 

VI va vec/an putran utpadya dbarmatab, istva ca saktito yajnair 
mono mokse nivesayet 

^Othe^se called as sampradana, in Kausitakyupanisad 2.15. 
For details of this, see SP. 

» i" >he Srua 

yo nukramena ...y , 

“ “O' teired (i.e. accepted) 
reWou, H , “ T ” “■' ”der of oae’s 

wl^ a K ““ S“P«d) k possible oaly 

(possible) m the case of a celibate. ^ [265] 

(aieatioaeTby’’soLMSt4a ‘’’l’’®' -^'°‘° ■’™'' 

it as froai the a- - *f*“Sa“<yapaoi5ad) whereas NKL reports 
t versru bef'»'“S to Malt 

Lraot* grefZia L*‘ " ^ 

However cf ' passage m the Kausitakyupanisad 

However, cf. Kadtasraottpaatiad (and also SamnyasopL^d) 1.1. 

I'lUvioi^tKil.-^ ai g trc|ldsiy-e(iriru| |R8,£,|| 

if''thM”ts 1,°”' ‘"'S.”'” ‘ SO"’ ‘ "'O'dd be reasonable, 

' " Poss'bdtty (of one’s renonncing). But, in the 
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case of a ceUbate who has (already) kept from (lit discaided) 
the relation to a wife, it would not be (reasonable). [266] 

This argument proceeds from someone’s query about the 
purpose of the sentence yady aputrab ... m relation o 
renunciation. Suresvara points out that it also J 

householder, thus confirming what is said m the . 

Zns /as fto. -he 

but it is not there. 

. # loi/p are heard in the Sruti 

Sentences such as r ^ statement regarding 

many (ht. hundreds of) tun account of its oppo- 

the debts would be a wrong S . , V2hl\ 

sition (to the teaching of the Sruti). 

. . the doubt: ‘Renunciation is prescribed 

This IS an answer t ^ 

only for a householder, may ^ Y ^ 

the ceUbate, he cannot renounce. But 

authoritauve, for the SruU jibalopamsad 4 which 

renunciation even for a ce a ^ student’s stage. Therefore 

prescribes renunciation even celibate, 

the Smrti’s import regarding ynauthoritative. As 

which is directly opposed to gy 436cd and 437ab: 

indicated by SP, read m adau samnyasasam- 

pratyaksavedavacanapramaayadyasr y 

siddher raaniti by apsamrtib. Samdhi. 

tu rnavaco is an instance o . ^ authoritative. 

^apasmrtib could be complement of rnavacab. 

Trcinslation holds apastof^. ^ 
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|R8tc;|| 

There cannot be liberation obtained through the birth of a 
son (for the following reasons: viz.) because there is a statement 
in the Mantra vedabam (in the beginning), because there 
is an emphatic statement in (the words) tarn eva (later) 
and also because there is a (clear) denial of it (understood) 
from the statement nanyab ...? [268j 

This is for clearing away the notion that renunciation is not 
necessary for achieving liberation, since it can be obtained by 
merely begetting a son. But renunciation is a means towards 
{brabma-jnana ). 

^vedabam etam purusam (Taittirlya Aranyaka 3.12.8.) 
tarn evam vidvan amrta iba bbavati (Ibid). And also, tam 
eva viditvatimrtyum eti (Ibid). 

oanyah pantba vidyate 'yanaya (Ibid). 

Why then not accept regardfully the statement from the Sruti 
which follows reason, viz. na tatra daksina yanti^ and vidyayaiva 
tad apyate? ^ [269] 

Here is stressed the insignificcince of rituals and the 
effectiveness of Jn^a. 

^Cf. Satapatba Br^mana 10.5.4.16. 

Citation not traced. 

c\ o 

(One would ask:) As there is heard elsewhere^ in the Sruti 
(the statement regardmg the rite of) Sampratti, in the words 
beginning with samnyasam eva, why is it not, in the seune 
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way, accepted here^ also? ^ [270] 

This argument is based on what is known as sarvavedanta- 
pratyaya ‘unity of thought in the Upanisads’. 

^This refers to the Kausitakyupanisad, cf. note 2 on verse 
263 above. 

The questioner has in mind one who is about to die and 
therefore perform the rite of Sampratti. He means: that rite 
should not be understood as ancillary merely to renunciation. 

irv9?ii 

o ^ 

o 

(This is not so) because, here (i.e. in BU 1.5.23), cessation 
from all performances (of duties) is prescribed in the case 
of one who is alive (and) statement ekam eva vratam is 
reasonable only in the case of one who has renounced. [271] 
(For example, Gargya) who had obtained the result which 
was in the nature of the acquisition of the three foods by 
means of his devotion, knowledge and performances and had 
given up all religious performances was enlightened by 
AjMasatru.^ [272] 

This is in answer to the question in verse 270 above. 

^This has reference to BU 2.1 whi'.h contains the dialogue 
between Gargya BM^ and Ajatasatra 

3rax:c|5ll5f^chl4^ IqtiNI IRv9?II 

(For) in this context is described a person who is entitled 
(to undertake renunciation)— he who is possessed of a notion 
T am all this, viz. what is made up of name, form, activity 
and body and is thus one not knowing the reality (in respect 
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of the true nature of the self). [273] 

^ #q% I 

iRvsBIl 

Co o 

[In verses 265-273 Suresvara had given his own idea about 
the connection of the sentence athatab sampratdh in BU 1.5.17 
to the preceding passage. Now in verses 274-278 he states that 
connection which is stated in BUB.] 


The subsequent Sruti, viz. athatah samprattib, has therefore 
begun with the intention to speak of such a son as through 
whom this world (relevant here in this situation) (and also 
others) ^ can be won. [27 

^This is the force of ca; it refers to Pitrloka and Devaloka. 

lRv9y.li 


Here is explained the invariable rule regarding the mutual 
relation of the results and their means, viz. a son, ritual 
performance(s), worldly knowledge and the worlds of men, 
manes and gods.^ [275] 

^The three, viz. the son, (apara)jnana and ritual arc the means 
and the other three, viz. the worlds, are the results. 

q^ct,4s54-lMcc|l-H 1 

■MHqIdd ^ IRV98,|| 

And a wife is not (mentioned as) a distinct means, since she 
is helpful only for (begetting) a son and for (performing) ritual 
activity;^ and a man’s wealth edso (is not so mentioned) since 
it is helpful merely for the (performance of) ritual activity.^ 

[276] 
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wife is in these two ways indirectly related to loka- 
trayaprapti. 

^Wealth is subservient to the ritual performance(s). 

IR^'>9II 

o 

Ritued performcuice(s) and knowledge about the same come 
to have their character as the means (to the attainment of 
the three worlds) only by coming into existence, how then 
could a son become the means (towards that)? ^ [277] 

^SP clarifies the thought thus: putras tu manusyalokajaye na 
tatha (i.e. like Vidya amd karman) hetub, dravyatvat; na bi 
dravyam kriyanavistam sadbanam drstam. That is: a son is dravya 
which is useful in the performance; by himself he cannot bring 
about manusyalokajaya. 

IRvs^ll 

This is the clear connection (of Sampratti with lokajaya), (as 
given by) the writer of the Bhasya. (And) since it is not 
opposed to what we have sadd, there is no special effort made 
(atiyatyate) here (to discuss it further). [278] 

Mention was made in verse 256 of BUB’s insertion of eva 
in the sentences karmana pitrlokab and vidyaya dcvalokab. That 
demands some discussion, since the preceding verse states the 
non-opposition between Suresvara and Sankara regarding the 
explamation of the relevant section. Verses 279-281 serve this 
purpose. 

o o 

iRvs'^ll 
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|Rc;o|| 

C o 


If a son has been instructed/ only then is won through him 
the world (of men); there is not any purpose (served here^ 
by) emy other (mecms, viz.) ritual performance(s) in achieving 
the conquest of the world of men; [279] 

as such, this specification by the insertion of (the word) eva 
is only in respect of a son— and, (as for) the att ainm ent 
of the worlds of the manes and the gods, it is heard (to 
occur) through other means. ^ [280] 


The idea is: A son can win for his father the manusyaloka 
by performing the remainder of his duties and by the enjoyment 
of the result of the performance (bhoga). But this latter is secured 
by the father through the performance of Jyotistoma also— not 
necessarily through his son. 

The third quarter of verse 280 is metrically faulty— one letter 
more in the line and the fifth letter is long. 

Supply; regarding the duties unperformed (or, which were 
yet to be performed) by the father. 

This word (atra) refers only to manusyaloka. 

The idea is: The winning of the world of the manes is not 
dependent only on the obligatory ritual performance; it can be 
secured through a sankalpa for it— this involves Srutivirodha 
and renders the insertion of eva purposeless; cf. sankalpad evasya 
pitarah samuttistbanti (CU 8.2.1). This implies similar inutility 
of eva in respect of the world of gods also; cf. napi vidyayaiva 
<Jsvalokajayah (understood) samnyasad brahmanah sthaaam 
quotation not traced. 


-s 

Only ^is explanation (regarding the insertion of the word eva 
which is given by me) here is faultless; the other is faulty. 
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Only this much is to be accepted from that (viz. BUB), but 
not that which is considered (by me) as faulty. [281] 

•N 

[Now follows the explanation of the BU sentence atbatab 
samprattib, after the connection of that sentence with Suresvara’s 
own comment and BUB has been thus stated.] 

atha means now, i.e. ‘immediately after this statement about 
the performance(s) of the ritual(s) and meditation,’ as also 
for securing the result of that there is prescribed the ritual 
of Sampratti. ^ [282] 

^ karmopasanacestita mentioned in the first line. Commentators 
add that the ritual of Sampratti is an ancillauy to Kramasamnyasa 
which is related to Upasana by securing its result. 

o o 

Since this world of men has a specifically qualified son as 
its means there is to be stated the ritual of Sampratti for 
one who is desirous of its result. [283] 

This is considered by Suresvara as another meaning of the 
word atah. The word ‘therefore’ conveys the sense of ‘desire 
for a son and (through begetting him)’ for the result. 

C\ Cs c 

Since the ritual of Sampratti has to be undertaken by a 
knower ^ and not by one who is not a knower; therefore it 
has not been stated by Sutrak^as in their (Srauta) Sutras, 
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owing to its non-obligatory character. [284] 

^That is, one who knows the purpose of Sampratti ritual, 
as only an ancillary to renunciation. 

O <» "N 

Sampratti is the name of a performance of some rite for one’s 
own Sarnskara. Or, it is^ an action of entrusting^ as noticed 
from the transferring (of his own duties) by an eifflicted person. 

[285] 


^syat=asti. 

2 • 

pratipatti is the meauiing of sampratti, 

^ I 

And in the word praisyan is prescribed here the time (for 
the performance) of this rite. Auid time also,^ it is possible 
to know from one’s knowledge of a horoscope etc.^ [286] 

^The word ‘also’ implies the time of death (beside the future 
happenings in a man’s life). Cf. SP: sampadadijSanam drsta- 
otayitum apisabdah. 

^The word etc. stands for an omen or a dream which is 
indicative or the ensuing death. 

OCNO "N 

|Rc;'v£)|| 

Now,^ a father, who is about to die, should first call his son 
(to himself) and then instruct him in the sentences such as 
tvam brahma ...^ and he (viz. the son) also, thus instructed, 
answers him (in the words aham brahma ...). [287] 
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^This is introductory ‘NoV for atba. Or ca has, according 
to SP, the purpose of excluding any other doing. 

2 This is BU 1.5.17. 

C\ o 

Or, perhaps, the word praisyan is stated (in the Sruti) in the 
sense of ‘(when one is) about to renounce ritual performances’. 

In that way also, the principal meaning of the root and the 
preposition, understood (together), would be accepted (lit. be 
resorted to). [288] 

o 

(The son) should answer in the words aham brahma ... T 
am Brahman,’ being already instructed.^ (But) he would not 
be able to answer, if he were not instructed before. [289] 

^Supply: by the father, even long before he is about to 
renounce or die. 

The Sruti itself expleiined to us the meaning of what is to 
be instructed to the son, since the meaning of the Mantras 
is concealed; so has he (viz. the Bhasyakara) said. [290] 

In this, he intends to explain yad vai kirn ca .... Here, Suresvara 
points out his agreement with Sankara. 
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anukta meains what is studied^ and also what is desired to 
be studied and is not studied; (therefore) in the mention of 
that,^ there is unification in the Brahman. 


[291] 


^It literally means: that which is repeated (after the teacher 
has, in the course of his lessons, uttered). 

^This refers to anukta. 

^ I 

This^ one is the intended meaning here,^ i.e. of the sentence 
tvam brahma .... I have explained here what is to be studied, 
because it was not explained (before). [292] 

This is what the father says to the son. 

The second line of the verse appears somewhat difficult. Even 
the^ variant readings in the AnSS edition do not help. 

^The word ‘this’ means: what is stated in the preceding verse. 

The word ‘here’ refers to the explanatory prose sentence 
in BU yad vai kim ca tasya sarvasya brabmety ekata together 
with the Mantra tvam brahma .... 

[Now follows the exposition of ye vai ke ... yajha ity ekata.] 

Such is the father’s intended (meaning): Whatever is prescribed 
by the authoritative means (viz. the Sruti) as what is to be 
undertaken by me should now be what is to be undertaken 
by you. P93] 

This explains the prose in BU: ye vai ke ca yajnab ... lokah 
ity ekata. 




















Brhadaranyakopani^d-Bha^- Vartika 


107 


^ ^ IR^9II 

And the statement (ye vaf) ^ ke ca yajn^i is for understanding 
obligatory sacrifices, lest by the very mention of the word 
loka there is the acceptance (or understanding) of the sacrifices 
as having the same^ as their result. [294] 

^We have supphed these words in the round brackets, for 
they occur in the Sruti and which, for the sake of metre, Suresvara 
has omitted. 

^The word tat is expressive of loka as the result. 

^ ^ iR'^y.ii 

o o 

So far, the meaning of the word brahma etc.^ has been 
explained in brief. Now is explained by the Sruti the meamng 
of the (entire) statement tvam brahma ... (loka ity ekata), [295] 

^Namely, tvam brahma, tvain yajhab and tvam lokab. 

^This is for introducing the exposition on etavad va as on 
the ‘sentence’. 

Only this much ^ has to be xmdertaken here ^ by a householder 
who is eligible for it; (this is to say:) the Vedas (sire to be 
studied), sacrifices (are to be performed) and the worlds (are 
to be attained);^ there remguns nothing else (to undertake). 

[296] 


This is the meaning of etavad va idarn sarvam. 
^Namely, all this which has been enumerated. 
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9 . 

Namely, in respect of ritual activity. 

^Supply adhyetavyah, yastavyah and jetavy^ after vedah etc. 
respectively. 

o o 


Himself being desirous of performing the ritual activities as 
are stated (in the scriptures), being devoted to them and having 
the intention to perform the same and having kept in mind 
the thought: ‘May (this son) release me, i.e. protect me, from 
this, the bondage of responsibility (lit. the state of being 
enjoined to do all that is mentioned above)’, the father has 
conveyed to the son this meaning of the sentences, viz. tvam 
brahma ....^ No other meaning is intended. [297-298] 


1 


Hereby is denied any other meaning of the sentences. 


-m: I 

o o 


The wise ones have called him a son, who is desirous of doing 
what is told (him by his father),^ who is instructed in that 
way,^ and who has therefore become helpful (to the father), 
(securing) for the benefit (of the acquisition) of loka ‘the world 
of men’. ^299] 

Since the son is instructed by the father himself for his 
entitlement (to do what is required of him), the learned call 
this thus instructed son as useful for (effecting the attainment 
of) the world (of men). [300] 


This is the meaning of the Sruti: tasmat putram anmislam 



























Brhadaranyakopani^d-Bha^-Vartika 


109 


lokyam ahuh, tasmad enam anusasati. 

^This refers to his asking him to continue to undertake what 
he did earlier. 

^That is, what he was told in the rite of Sampratti, viz. tvam 
brahma tvam yajhas tvam lokas tvam sarvam .... 

ii^o^n 

o o 

Just for this, do the fathers^ instruct their good sons^ with 
the thought (lit. carefully) ‘Let me be fit for (the attainment 
of) the world (of men) through this son who is instructed 
by me.’ [301] 

^Namely, those who undertook their religious duties (men¬ 
tioned earlier). 

^sutam is for sutan (jatav ekavacanam). 

[Verses 301-312 refute the view of Bhartrprapanca regarding 
continuous performance of Agnihotra till the end of one’s life, 
even though the rite of Sampratti has been performed.] 

The statement which pertains to attachment to ritual activity, 
viz. ‘A person should not give up (the observance of) Agni¬ 
hotra, even if he has transferred (or entrusted) his own 
responsibility (to the son)’, is not accepted as one devoid of 
any authority. [302] 

This verse states in brief the view of Bhartrprapanca and marks 
the beginning of its refutation also. The words in inverted commas 
are the view of Bhartrprapanca. SP cites his words: sa esa 
samprattim krtva yavaj jivati na tavad agaibotram utsrjet. The 
word iti after samkramitatma- ... parityajet seems to show the 
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passage is a quotation— this is untraced. 

Here is intended (to prescribe) the injunction regarding 

renunciation (as is clear) from its indication, viz. the ritual 

of Sampratti.^ (Indeed) it is desired that knowledge has (only) 
one authoritative means (for it), viz. all the Upanisads.^ [303] 

^The Katbaka Sruti (cf. note 1 on verse 265 above) has 
prescribed it as an ancillary to renunciation. 

^This refers to sarvavedantapratyayanyaya. It is intended to 
bring out that the Upanisads teach the pursuit of the Brahma, 
the knowledge about the natme of it, and also the attainment 

of the S2une, but not the performances of rituals as understood 

by Bhartrprapahca. Therefore it is to be accepted here that 
they prescribe only renunciation. 

Why then reject (the prescription of) renunciation,^ if one 
can have achieved, in one’s life-time,^ oneness with (ht. the 
nature of) the three foods ^ in accordance with the rule that 
the means'^ culminate in (acquiring) the results? [304] 

^Supply: immediately after the performance of the Sampratti 

ritual. Here there is reference to Bhartrprapanca’s view; see 

note under verse 302 above. 

2 

Or, while one is continuing to live. 

This is the same as becoming (one with) Prajapati (or Sutra). 

Namely, Upasana. 
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Ihc^wIm ^ ii?o8,ii 

o 

If it is understood (lit. desired) that, since there is a Sruti 
regarding (the performance of rituals by one) till the end of 
one’s life, renunciation is not to be resorted to; it is not to 
be so accepted, for there is (possible) the cessation of the 
ritual ^ and there is no eligibility of one who has grown old. 

[305] 

(And) since the rituals of Agnihotra etc. conclude at the end 
of the duration of the morning and in specific regions, 
non-performance of obligatory rites ^ (has to resorted to) at 
that very time."^ [306] 

One more objection is understood, viz. kurvann eveha karm^ 

... (jsopanisad 2) is a Sruti that is opposed to renunciation. 
That is 2 mswered. 

^This is in the case of one who is unable to perform ritual 
activity in its entirety on account of weakness. 

^Cf. jirno va viramet (quotation in NKL, not traced). 
^Agnihotra etc. are obligatory rites to be performed. 

"^This suggests one’s giving up of rituals when one wishes 
to renounce. 

^ ll?o^ll 

If a person continues to live after having renounced all ritual 
activities, only then would the statement (of the Sruti) tvam 
brahma ... be meaningful in the case of him who has transferred 
his own responsibility to the son. [307] 

This is one more argument in favour of renunciation imme¬ 
diately after the performance of the Sampratti ritual. 


o 
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If it were not intended that all (ritual performance) should 
be renounced after the entire mass of one’s ritual activity was 
transferred to the son, then there would have been (in the 
Sruti) the prohibitive injunction (to activity). [308] 

'■m ii^o^n 

C\ O O 

In the same way^ there is in the Kausitaki Sruti a clear 
(injunction regarding such) renunciation even while a house¬ 
holder is alive, (viz.) ‘May he stay happily while the son is 
in prosperity.’ [309] 


In the discussion of renunciation and the ritual of Sampratti, 
BUBV refers to the Kausitaki Sruti by name, whereas SP has 
mentioned (in the same context) the Kathaka Sruti, cf. SP on 
verses 264-265 and 303 above! Here also, SP points out the 
agreement between the Kathaka and the Vartika. We were unable 
to trace the quotation putraisvarye va vaset (though Jacob quoted 
m his Concordance) only vrddhasram va gacchet which is cited 
by SP. This seems to be Kathasrutyupanisad (not verified by 
us). But see Manusmrti 6.95 for putraisvarye .... 

That is, to the same effect, viz. supporting what is said in 
the preceding verse. 


o 

^ T[trq% ||^?oii 

And also a statement made by Manu, viz. samnyasya sarva- 
karmani sarvadosan apanudan ...^ where there is said what 
is in opposition to that.^ , | 3 j 

^The NKL edition reads apanudet (not so in Manusmrti 6.95). 
SP points out that Manu also accepted kramasamnyasa as seen 
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from his long quotation of Manu’s verses, viz. 6.92-96. 

^This refers to the objection which is understood in verses 
305ff. 


(We wish to ask:) As here ^ is stated only the result of that 
worship^ in favour of the father,^ why is not the ritual activity 
of Agnihotra etc. prohibited (in an injunction) in the same 
way? [311] 

This reaffirms what is stated in verse 306cd above. The 
objector’s argument is: In the sentence regarding the ritual of 
Sampratti, renunciation of all (ritual) activity is not intended. 
The answer is: As there is no prohibitive injunction in regard 
to Agnihotra, so it is not here also. 

^That is, in prthivyai cainam ... (BU 1.5.18). 

^This implies that no other ritual is prescribed. 

^Hc who has transferred his own duties to the son. 

fq^: I 

(Also) from the specification (in the Sruti statement) by (the 
words) ekam eva, it is proper to understand (the observance 
of) the pranavrata in the case of the father,^ since that is 
for effecting a Sarnskara on him. There is nothing other than 
that^ to be accepted (or desired). [312] 

This sets aside a possible counter-argument that ekam eva 
... is prohibitive of prananadhyapara ‘the function of breathing’. 
The argument against that is: that function is understood to 
be necessary in the observance of pranavrata. 

^ Supply: who has performed the Sampratti ritual and is 
renouncing. 
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That is, pr^avrata, 

O 'N 

When such a person, who, knowing this, has transferred his 
thoughts ^ (about the performance of sacrifices) ^ to the son, 
dies, and then enters into his son with his pranas, which are 
m2Lrked (ht. annointed) by his thoughts (as said above). [313] 

This explains sa yadaivamvid .... 

^That is, his resolve. 

^Supply: and other duties. 

f^rar i 

Possessed of whichever thought (regarding ritual activity) be 
the father before the transfer of his own thought (to the son), 
that (thought), v^th a reflection similar to it, will be transferred 
iuto the son. [314] 

The objector could question about the nature of the father’s 

entry into his son, which is mentioned in the preceding verse_ 

Could it be similar to the entry of a serpent into a hole?’ 
The answer is: The body of a person cannot enter into another’s* 
there is only a metaphorical entry! It is the transfer of the thought 
about ritual performances. This is clarified further in the next 
verse. 


This reflection (lit. entry) is like (that of) the Sun in water 
on account of the error about its own appearance; ^ (that 
reflection) is caused by the limiting adjunct of another, owing 
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to the immutability of the inner self. [315] 

This clearly shows that the rite of Sampratti etc., all of them, 
fall in the sphere of Avidya. The truth is that there is only 
the appearance of the inner self in the body of the son and 
so on. 

In this context, SP makes some worth-noting observations: (we 
give them somewhat briefly though— perhaps at the cost of 
clarity!) At first, an objector raises the question: Does the 
samkranti mean that of the upadbi ‘delimiting adjunct’, viz. the 
body, or alternatively that of the inner self? The first alternative 
is discarded, for the body of the father cannot get into that 
of the son. So also, the entry of the father’s inner self into 
the son is not possible. What appears to be the case is that 
the father’s thought regarding rituals only appears (i.e. is taken) 
to enter into the son much in the same way as the Sun seems 
to enter water. And finally, the consequence is that the inner 
self appears to have entered into the son! Real entry is 
impossible, for the reason that the inner self is immutable. 

^This is an incidental reference to the Abhasa theory of 
Suresvara. 

o o 

As one’s own body has the abihty to perceive (i.e. experience) 
the thoughts marked by some sacrifice, so also there (is that 
ability to perceive) in the bodies^ of the son etc. The various 
appearances of the Atman, (i.e. the father’s inner self) are 
caused by ignorance. [316] 

^This is a reference to the variously acting body of the son. 

o 
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Since it is that by transferring unto his son his own eligibility 
the father himself enters into (the son) and as such, 

being (now) bereft of his own eligibility,^ he himself stays 
in the form of the divine Prana. ^ [317] 


This reaffirms the thought in the preceding verse. 

Or alternatively, but. 

Supply: for performing ritual activity. 

This refers to the result of his Upasana, viz. oneness with 
Prana. 


O O O 


(Thus), for accomplishing lesser activity the father stays on 
^ith a body which is (wholly) resting in (or, fixed on) the 
Atman and keeps on doing the same (activity) through his 
son, (but) himself enjoying the result of the same. [318] 


The father who has transferred to his son the eligibility for 
the performance of rituals continues to live, doing small activities 
through the son and enjoying the fruit of the same. 

O O c, "N 

Being possessed of the divine means, the father stays in the 
son; the father is, however, in the form of the result (of 
Sampratti and renunciation), but not bearing a form that is 
^ nieans.^ [31 

This is to explain away any supposed duality of bodies, viz. 
the body of the son and the divine body (i.e. daiva-prana-vukta 
body) of the father. 

SP offers two alternative explanations of this verse; our 
translation is based on the second alternative (this seems to 
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be adopted by NKL also). The first alternative of SP is: The 
father has entered into the son by having the state of one who 
causes the performance of the ritual activity (karakakotinlvisfa) 
but does not stay there as the agent of the ritual activity 
(sadhanarupa); he has at the same time continued to be of the 
nature of the (known) result, viz. Sutrarupa. This is to say: 
hetuphalabbedad dvirupah. 


CN o o 


By completing whatever of the father’s study of the Veda etc.,^ 
that was not done by him through some fault, and thus 
protecting him thereby is the son signified (by the noun) putra.'^ 

[320] 


^The word etc. stands for performance of rituals. 

“This is a typical Brahmanic derivation in BU — viz. derivation 
of one noun from two verb roots pr and trai. 

fqcn I 

C\ 

Ref: TO-cidd ll?^?ll 

O C. C\ o 

[Now there is the exposition of the Sruti passage sa yady anena 

....] 


This father,^ who has accomplished all of his duties, now 
remains in the divine body^ (and the son) keeps on completing 
the incomplete (lit. half-done) activity of the father.^ [321] 

^Namely, one who has performed the Sampratti ritual. 

^Cp. daivapranah in verse 317 above. 

^This is in support of the derivation of the word putra offered 
in the preceding verse. 
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cr)q*-qK^ ^ ^WT ii^^^ii 

O O > 

Further, an objection should not be raised that, in the case 
of the father, the world (of men) gets lost (lit. destroyed) 
by his death, viz. by the cause of the destruction of the means, ^ 
since he himself keeps on doing the rituals, one after another,^ 
through his body, verily the son. [322] 

This explains sa putrenaivasmil loke .... 

^This indicates the body, jaya, putra, dravya etc. which 
belonged to him in his life-time. 

^This is a free rendering for ‘whatever remained to be done’ 
(lit. every new activity). 

ffrai ^=b^iq:jq^ ii?^?ii 

c\ cs o 

Thererfore, the Sruti states (the words) putrenaiva, in order 

that the obligatory entitlement to duty is established. (Indeed) 

a father wins this world through a son who has become thus 
(i.e. as instructed). [323] 

'^qi^:?lHq54qd I 

o o o 

But, the winning (of the world of men) would not result merely 
from the son’s being born, in the same way as from knowledge 
and activity.^ The word atba^ is (now) used for setting aside 
the topic of the son. [324] 

w 

In verses 322-323 was explained the purport of the Sruti sa 
putrena .... The first line of this verse (i.e. 324) stated the 
difference between a son (i.e. begetting him etc.) and vidya- 
karmanj^(i.e. jnanakarmanT), Now a new sentence begins with 
the word atha and starts a new topic, viz. the discussion of 
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the meaning of evam which does not refer to a son. 

^As these two, only on being produced, become instrumental 
in the attaining of the worlds of the manes and of the gods. 
^In athainam etc devab prana amrta avisanU. 

5IFT | 

C 

The divine Prana, Vak etc., which have been mentioned,^ all 
of them, enter together into (a father) who has performed 
the Scunpratti ritual and who has ever considered himself to 
become the same.^ [325] 

^Supply: as amrt^. 

^Namely, Srauta Pr^a. 

As the Sruti has explained that (viz. father’s entering into 
the son) in the sentence prtbivyai cainam ..., so (is there stated) 
the word atha to convey the sense of the reason, viz. Pranas, 
since the father has transferred his own thoughts (of rituals 
unto the son). [326] 

The preceding verse referred to the entering of Pr^a, Vak 
etc. into a father who has performed the Sampratti ritual; now 
in this verse is explained the nature of that entering, i.e. 
transference of thoughts etc. 

Therefore, at the separation from that,^ the divine Prana etc., 
which are already described, enter (into the son). [327] 

^The word ‘that’ stands for the father’s intention to perform 
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the ritual duties. Separation stands for transference. 

Supply; as amrtah. 

Now follows the discussion of BU 1.5.18 up to verse 346. 

^ ’'To I 

O -s 

That Vak ^ which has been (relevant in this discussion) in 
the Sruti is (now mentioned) subsequently (by the word vak) 
in the Ablative case and (later, the same word is put) in 
the Nominative case signifying (that Vak) ^ which has come 
to exist from that (earlier mentioned Vak) since that is the 
source of its origin. [32 

Here is an answer to some ticklish question: The word vak 
occurs in the sentence prthivyai cainam agues ca daivi vag 
avisati— first as prthivyai in the Ablative (the Dative standing 
for the Ablative, owing to case attraction in agneh— a Vedic 
peculiarity) and later in the Nominative. How is one to account 
for the two cases? 

The verse is explained by SP thus: ya srutidrsta prakrta grahya 
vak purvasiddhopasyasutrarupa tasyah parastat prthivya agner iti 
capadanapancaml; adharadheyabhutopasyasutravagrupad apadanat 
P^hptaprakrtopasakaphalabhutavacah parastad daivi vag iti prath- 
amety arthah. ^ 

The exactness of the translation is doubtful! 

This is Sutrarupa Vak which one has to worship (or meditate 

on). 

This is divine Vak which is the result obtained by the 
worshipper. 

Having heard (i.e. known) the Vak (of the nature of the 
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Sutratman) which is conveyed by the sentence (of the Sruti),^ 
he adopts (that speech) which is full of devotion “ (to the 
Sutratman) as the means. ^ Then there will follow the (divine 
Vak), mentioned in the Sruti (in the father) who has been 
(intensely) thinking (about Sutratman). [329] 

This explains why it is said in the preceding verse that Vak 
has come into existence. 

^This is the Vak that is in the nature of the Sutratman. 
^bhavanamayl refers to the devotee’s (i.e. Upasaka’s) speech 
which is full of devotion to the Sutratman— it is consequently 
capable of bringing about a change in his nature, i.e. he becomes 
the Sutratman. 

^It is that van! which is explained in the preceding note— 
as a means it is naturally beneficial to the devotee, since thereby 
he attains the nature of the Sutratman. The adoption of this 
Vak by the devotee means its coming into existence. 

Verily, the thing, which is self-established, cannot be other 
than the highest Atman. If it were there, ^ the scriptural text 
beginning with the words sat eva ... would be opposed.^ [330] 

This answers an objection by Bhartrprapahca. 

It is time and again mentioned in previous verses that the 
Sutratman is svatahsiddha ‘self-established’; therefore there is 
an objector’s argument here. The devotee’s speech, becoming 
one with the Sutra-vak, would then be svatahsiddha, i.e. it has 
to be considered as ‘unborn’! 

^This is to suggest the acceptance of the Sutratman as 
svatahsiddha, 

“This is then the consequence of the preceding. 
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In the words dbiya dbiya it is clearly stated by the Sruti itself 
that the entire world is but an effect; ^ therefore the man¬ 
ifestation of the same^ is not acceptable (ht. desired). [331] 

The verse rejects a statement possibly in the Bhasya of 
Bhartrprapanca: bbinnagbatapradipaprakasavad abbivyaktimatram 
vacah as reported by NKL(note) in the comment on verse 330. 

^This means it is not svatabsiddba^ since, like every effect, 
it is produced. 

^abbivyakti meems the appearance of what has been ahready 
existing. 


\\%%^\\ 

Prana etc. cannot be self-estabUshed like the Atman (as it 
is evident) from the statement regarding an arta ‘what is an 
effect/perishable’, from the text about the (world as mere) 
activity of Vak and adso from the scriptural statement regarding 
their origin etc. [33 


This answers the preceding argument: Vak etc. cannot be sva- 
tabsiddba. 

^Cf. ato ^nyad ^tam (BU 3.4.2; 3.5.1; 3.7.23); vac^ambbanam 
vik^o n^adbeyam (CU 6.1.4) and etasmaj jayate pr^ab (Mun- 
dakopanisad 2.1.3). 

Therefore this world, which is of the nature of the three foods 
is produced by the performers (of rituals) through their 
devotion, knowledge and activity. Consequently, manifestation 
of the same is not acceptable. [33 
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This gives some more reasons as to why prana etc. are not 
said to be self-established. 

^ww\: I 

\\%%S\\ 

And the Vedantic tradition (i.e. Vedantic instruction): 
this is only Brahman,^ also the Atman^ and Purusa^ as well’ 
would be for us meaningful, only if this is accepted; ^ otherwise, 
it would be meaningless. [334] 

^Cf. Mundakopanisad 2.2.12. 

^Cf. CU 7.25.2. 

^Cf. Mundakopanisad 2.1.4; Svetasvataropanisad 3.15. 

"^This refers to the non-acceptance of the manifestation, men¬ 
tioned in verses 331-332. 

ii??&.ii 

Others have held (lit. sung): The means, viz. the son, the 
ritual activity and lower (lit. other) ^ knowledge, (lead to 
liberation);^ (these are) for the attainment of the worlds of 
men, the manes and the gods.^ [335] 

Thus they hold (lit. speak) that the son and others serve the 
purpose of (attaining) liberation, in such a way that the (three) 
worlds come to cease.^ Ihe Sruti decries (or censures) 

them, [336] 

for, beginning with the remark that the entire Pahktakarman 
is but caused by desire, it has concluded with the injunction 
regarding the son etc. (to be used) towards the (effecting) 
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of the (desired result). [337 

^Supply: than the knowledge of the Brahman. Or, vijnana 
‘subject-object oriented knowledge’. 

^This is on the authority of the Sruti and the Smrti regarding 
the removal of death— this is the view of Mlm^sakas. 

^This is the view of Bhartrprapanca who holds that this 
attainment of the worlds, when combined with the knowledge 
of the Atman, would lead to liberation. 

'’This means: They are transcendent. (According to both the 
Mimamsakas and Bhartrprapanca.) 

Therefore it is understood from the Sruti that the son etc 
have the nature of producing (only) transmigratory existence 
as the result. Therefore the statement regarding the debts ’ 

IS also understood as referring to a non-knowing person.^ [338] 

’Cf. verses 259 and 260 above. 

That is, the non-knower of the Atman. 


srsrm q>Rt>qi-H ^ 51^£Fq1% 1 

Further, (the Sruti) will state (lit. say) prajaya kirn karisyamah; ^ 
therefore there would not ever be a statement regarding the 
debts in the case of one who has known what is to be known ^ 

[339] 

^BU 4.4.22. 

2 

This refers to the Brahman. 


Riqfe q: qfq: n^gon 























Brhadaranyakopani^d-Bha^a-Vartika 


125 


The Sruti beginning with prthivyai cainam itself explaiins to 
us as to how these, viz. a son etc., are not for the cessation 
(of the world). [340] 

In verses 337-339, Suresvara refuted the view of MImamsakas 
and thereby some part of Bhartrprapahca’s argument also. Now, 
in verses 340-346, he refutes the view of Bhartrprapanca in other 
respects. 

o •> 

Also, it is not reasonable (to hold) that the acquisition of 
the three foods means (attaining) kaivalya ‘uniqueness’,^ 
because that^ is repeatedly^ heard to be (resulting) from 
medha and tapas^ [341] 

^That is, Brahmanhood (brahmatva). 

^Namely, acquisition of the three foods. 

^Cf. the repetition in dbiya dbiya, 

"^The reason is: what is produced cannot be permanent (and 
here Brahman). 

o 

'^^i-ORccj 5r5nq%: ii?8^ii 

\\%2%n 

In the same way, by hearing about its decrease from the Sruti 
sentence yad dhaitat^ (and) from the statement prthivi 
sarJram,^ (it follows that) Prajapati is possessed of a body, 

[342] 

(and also) from the concluding remark^ about the effects of 
ignorance which have the nature of name, form and activity. 

[343] 
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This means: the three foods which are but this world are 
perishable. That is becoming the three foods (Sutratman) is not 
hberation. 

^Cf. BU 1.5.2. 

^Cf. BU 1.5.11. 

^Cf. BU 1.6.1. 

o ^ 

Co o 

If a statement is understood (once) to be for effecting liberation 
of someone ^ (and at another time) to be for his attainment 
of the form of the three foods, ^ it is then to be pointed 
out that the statement heard only once cannot smoothly yield 
two meanings.^ [34 

This is in answer to one who might hold one and the same 
Sruti statement to serve (more than one, i.e.) two purposes in 
the same way the Sun or water serve many purposes. 

Some hold that in the case of one who has become averse 
to ritual performances can, by being possessed of the nature 
of the three foods (the same as sutratwatva), attain liberation. 

This is in the case of one who is not averse to ritual 
performances. This one becomes the Sutratman but is not 
liberated. 

This is considered as the fault called Vakyabheda. In Sruti, 
a sentence can yield only one sense, not two. See SB’s citation: 
ekasya vakyasya sakrcchrtasya nanekarthatvam, bhidyate hi tatha 
vakyam. 


'Adpmd: ^bK^llcl I 

C\ -N 

O 

It is on account of the direct perception of light that it has 
(the capacity to reveal) many objects; but that sort of capacity ^ 
cannot be accepted (viz. understood) in respect of matters 
















Bfhadaranyakopani^d-Bha^B-Vartika 


127 


to be known only from the Sruti. [345] 

^ Namely, bhuryarthaprakasata. 

ll?«S^II 

In the statements like sveto 'sau dhavati and others, there 
can be understanding of more meanings than one (lit. not 
(only) one meaning), since (in that statement) there can be 
the state of expressing more meanings than one; but such 
a happening is not reasonably accepted here.^ [546] 

Here ends Suresvara’s refutation of Bhartrprapahea’s view. 

^This means: in the case of the Sruti. 

Now follows the exposition of the sentence sa evamvit ... in 
BU 1.5,20. (Suresvara has left out commenting on BU 1.5.19, 
since that kandika does not appear to make any specifically 
new/additional argument.) 

cs o o o 

Having become the Atman of all beings, this one alone' stays 
in the form of the superior divine being (viz. Prajapati) and, 
being unaffected" by the sorrows (lit. sins) of beings,^ he 
enjoys happiness. [347] 

This is the purport of the sentence sa evamvit sarvesam 
bhutanam atma bhavati yathaisa devataivam. 

^Becoming one with Prajapati means not expecting anything 
else, for there exists none other. 

^How he is unaffected will be clarified later in verses 353-361 
below. Here, papa is used in opposition to sukha. 

^ bhutapapaih asamkirnah explains away a doubt arising from 
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becoming sarvabbutatma which would bring to him the sins of 
all beings. 

ii?y=;ii 

The one, who has become the Atman of all beings and the 
seer of the non-distinction of all,^ keeps on doing (various) 
activities, viz. creation and destruction of the world, enjoying 
sport as it were. [ 34 ^ 

This explains the meaning of the sentence taken up for 
discussion. 

^Non-distinction of all from himself (who is now Prajapati), 
therefore not seeing himself as different from all things in the 
world. 


^ ^ tr: I 

Cv 


And that Vak is the ear of all beings, the sense of touch 
(lit. skin), the tongue, and the manas (of all). All of these 
viz. the sense of smell, the feet etc., (it becomes) on account 
of taking all of them (i.e. these of the beings) as the means 
(of its activity). j 34 

qc^i^Kci ct^Kuiicj ||^y.o|| 


As it is noticed amongst us that knowledge or activity is with 
limitations, so is it never ^ (seen in the case) of the Lord 
(Prajapati), for the reason already stated.^ 

This verse points out that the worshipper of the three foods 

(annatrayopasaka) is not only the Prana of all, but is also their 
Vak. 
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^ na sarvatra ‘never’, or ‘nowhere’. 

^Because of sarvatmatva; cf. verse 347 above. 

^4-14-1 sf ll'^y.^ll 

Moreover, all beings protect ^ him (i.e. the worshipper of the 
three foods) according to their own strength. (And) this thought 
does the Sruti state Nvith an illustration, with great care.^ [351] 

This is the purport of sa yathaitam devatam ... gaccbati which 
explains the nature of the worship. 

^Already (under verse 167) we have noticed the use of verb 
root av in the sense of ‘to protect, or to favour’; cf next verse 
also. 

^Or, very carefully. 

As they (viz. the worshippers of Prana etc.) protect (i.e. keep 
secure or, favour = serve) the divinity (viz. Vak), which the 
sacrificer has secured ^ in his earlier life, so do all beings 
ever (protect) the knower of all this by (yielding) various 
enjoyments. 

This is the paraphrase (or explanation) of sa yathaitam .... 
^That is, (Vak) with which he has become one; cf. SP: 
purvasiddhadevata and therefore the worshipper as tadbhava- 
saksatkaravat. 

(An objection is raised:) If it is desired (by you) that there 
is for such a knower (i.e. the worshipper of Prana etc.) the 
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attcdnment of the nature of all beings, then how is it that 
there is no connection of him with the miseries etc. experienced 
by (or belonging to) those beings? [35 

This verse raises a question about what is said in verse 347 
above, viz. bhutapapair asamklrnah. 

^ TplRfq ll?y.8ll 

[This and the following verses (up to 361) are the answer 
to the preceding verse.] 


(The answer is:) There is no affliction by grief etc.^ in the 
case of him, because he has unlimited knowledge. Also, there 
is not even a little connection with the miseries caused by 


small worms which reside in the belly. ^ 


[354] 


^The word etc. implies sukha. 

This is to say that the worshipper who has attained oneness 


With Prajapati (or Sutratman), might still have worms in the 
belly. But they cannot affect him as in his earlier life. Cp. the 
oft-quoted line prarabdhakarmanam ... cited under verse 257 
above. 


cfPTFFRf;WlRl: 1 

There is his connection with our (common-felt) sorrows, only 
while he entertains ego.^ (But) now when he comes to have 
the awareness of oneness of being (identical with) all (in the 
world), he does not entertain his identity with ‘P etc. [35 

^The words ‘entertains ego’ are a brief expression for ‘having 
the notions such as ‘I’, ‘mine’ etc. 
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f5c|-<,cqi-jpxi ^^^nc^WPTR; I 

O <^0 

On account of his being the overlord (of all), he does not 
have any connection with our sorrows. As against this, our 
experiencing sorrow is caused by not having attained the 
overlordship. [356] 

This is to say: Despite entertaining identity will all, this one 
does not experience our sorrows— we feel them because we 
are not one with Tsvara’ (i.e. Prajapati or Sutratman). 

I 

^ Il?y.v9ll 

O o c -s 

Keeping all this ^ in mind, the Sruti has introduced the rule 
in clear words yad u kirn ca, which denies (in the case of 
this one who has become one with Prajapati) the miseries 
of the beings. [357] 

^ityadi means this: hi is for what is stated in the preceding 
verses, adi refers to the worshipper’s achieving sarvakrttva and 
sarvatmatva. 

o o o 

Whatever all the beings grieve over, viz. the miseries pertaining 
to the body etc.,^ is to be connecte 1 (only) with their bodies.^ 

[358] 

This is the meaning of yad u kirn cemah prajah socanti 
amaivasam tad bhavati, 

^The word etc. stands for adhibhautika ‘caused by elements’ 
and adhidaivika ‘caused by gods’. 

^This is about the common or ordinary people who have to 
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experience (verb root bbuj) the miseries (implying happiness 
as well) as bhoga. These are caused by their identifying themselves 
with various limitations of their intellect. 


On account of the reason(s) stated above, there is no misery 
(accompanying) him, who has become divine in nature. (But, 
if it were that) there would follow (these two faults, viz.) 

nuUifying what is done and also the acceptance of what is 
not done. r-r 


The emphasis on eva in the preceding verse is explained. 
Further, the objector apin says: ‘This Upasaka, who has obtained 
oneness with Prajapati and is also possessed of the nature of 
a beings (cf. sarvatmatva), must experience the bhogas of all.’ 
lo this, there is an answer. 

^That is, if he (the sarvatman) was understood to suffer misery, 
th^ worshipper, (now) identical with 

truc?io‘"'’f r'' --ns de- 

P'-^duced by some 

activity which is not done by the worshipper (Upasaka). 

qit|^<^|CT,^u||^c| % qjq ||^8,o|| 

Since only merit was collected (by the worshipper in his earlier 
life), therefore only merit comes to him (and) only by not 

omg any sin, (now m this later state of oneness with Prajapati), 
he never comes to have any sin. [360] 

The first line explains punyam evamum gacchati and the 
sentence na ha vai devan papam gacchati clarifies the second 
line or the previous verse. 
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Cold does not affect (lit. come to) fire because of "ature 
of fire as it is; in the same way sms (do not affect) go 
(viz. Prajapati) because of his nature, viz. godhood. [361] 

This illustrates the thought in the preceding verse. 

/if mi 1521-22 up to verse 375. 
Now follows the discussion o 

^ TO 51FTT I 

1% ^ iqpqt^Sg^ ll?^?ll 

Since it was (earlier) 

and Vak) foUows a doubt as regards their 

of their equality there no meditation) being 

worship 2 and therefore is the vow i. 

considered (in what ^ho knows (himself as) 

(It is learnt that) whe P Therefore 

the three foods, dies, he e followed by that while 

is now considered what [363] 

he is alive. 

Wha, now follows has 

have s^d ‘tat ‘he ,„en questioned about the purpose 

verses 362 and 363 state the purport 

of the whole argument. ^stance in the argument thus: 

SP and NKL point out the subst ^ 

under the doubt if any on meditated upon) or all the 

Prana) is to be worshippe ^ ‘ fog decision is that 

three are to be worshipped toge 
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Prana is to be worshipped principally. 

^ Refer to verse 194 above; also cf. BU: te etc sarve eva 
samah sarve anantah ... mentioned under that verse. 

Regarding the superiority of the upasya ‘object to be 
worshipped’. 

(Now) is introduced the subsequent portion (of the Sruti) for 
presenting the vow of (i.e. the meditation on) Prana, (for a 
person) after he has attained the state of not having to perform 
(any ritual activity) by having given up his own ritual activities 
in their entirety.^ [364] 

^This refers to the time of his performing the Sampratti ritual. 

^ ^ Icllfe ^ qwisra ll?£.^|| 

c\ 

By the very reference to many (objects of Upasana) in the 
statement sa yo hailan ... there is already established the 
worship of all. Therefore it is not that this vow is related 
only to Prana. This (vow, viz. the one under consideration) 
expects (that sentence: sa yo haitan to precede it). [365j 

This verse anticipates the opponent’s view: ‘There is reference 
to the vow of only Prana’ and answers it: The earlier sentence 
(cf. 1.5.13) precedes the statement alhalo vralamTrnamsa. 

cimcjkd4l: I 

C. O 

(The argument above goes further:) The description of the 
nature of Vak and manas which is given earlier would be 
meaningless if their worship (also) were not intended to be 
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in the same way as of Prana. [366] 

c 

Since Vak etc.^ are overpowered by death in the form of 
fatigue, they (i.e. the gods) feel fatigue and (Vak etc.) become 
tired; therefore they are stated to have abandoned (or, have 
been lost to) their vows (i.e. activities). [367] 

This explains the meaning of tasmad etc eten^hyayante prana 
ill. 

^The word etc. refers to manas and the gods connected with 
Vak and manas. 

cv o _ 

[Here follows the story of the quarrel amongst various organs.] 

The middle wind and Vayu,^ having its“ form, was not affected 
by (lit. was without) fatigue and (final) loss. (Thus) since it 
had not abandoned its vow (i.e. activity); therefore one should 
take to (i.e. observe) the vow of it alone. [368] 

This refers to athemam cva napnod yo "yam madhyamah 
pranah. 

^The words madhyama and vayu refer to the adhyatma and 
adhidaiva forms of Wind ( = Prana). 

^The word ‘it’ refers to Prana, i.e. Mrtyu. 

^ 

Since the Vak etc. and Agni etc.^ merge (lit. become lost) 
into Prana, therefore the vow only of Prana is to be undertaken 
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and not of any other. ^ [369] 

^The first etc. refers to manas and the second to the gods 
of Vak and manas. 

It means: because Upasana of Prana includes that of Vak 
and manas also. This is clarified in the next verse. 

II?V90|| 

Since, on account of their (viz. of Vak and others) having 
clung to Prana, they came to have its name and form, therefore 
a knower of (the nature of) Pr^a also comes to have, through 
his meditation on that, the name and form of Prana likewise. 

[370] 


This is the purport of tasmad etc .... 

•MiqM I 

Whatever movement^ is noticed in all organs^ which have 
the nature of doing activity, let that be known as of Prana 
and, as for them, there is only (the function of) revealing^ 
their own objects. [37 

^The word ‘movement’ stands for every activity, even 
illuminating or revealing; i.e. causing perception of objects. 

These are eleven in all; five jnanendriyas, five karmendriyas 
and the eleventh is manas. 

The word ‘revealing’ signifies all movement (clarified in the 
note 1 above). 

qi-Ml^qRl \\%^^\\ 
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As Yak etc. (have become known by the name and form of 
Pr^a), so also, in the case of the sphere of gods, should 
one (i.e. the worshipper) understand. The decision is: whatever 
be the movement (noticeable) in Agni and others, it is only 
that of Vayu.^ [372] 

^ NKL points out calanasya pranadharmatva (SP: calanasva- 
bbava). 


The favour of Agni and others ^ done to Vak and others ^ 
is (thus) established (in the Sruti) as the singular (or matchless) 
doing (of Pr^a). (Therefore) Prana is the (real) nature of 
all organs ^ and also their origin and merger (i.e. the end/the 
meeting point).[373] 

The first line refers to the Sruti statements agnir vag bhutva 
{Aitareyopanisad 1.2.4) and others. That means the favour done 
to Vak etc. which are explained in note 2 on verse 371 above. 

^ These are various gods who superintend over the activities 
of the organs. Their entry into these latter is their favour. 

Others mean the remaining organs. 

^This is, in reality, not merely of organs, but also of their 
gods. 

"^This means: where they finally merge in. 

o 

As Vak and others have been known by the form and name 
of Prana, so also, does the family of a knower (i.e. the 
worshipper) of Prana become known as (lit. by the name) 
the knower of Prana. [374] 
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O C O 

^ild Il?v9y.ii 

And whosoever is a rival with the knower of Prana becomes, 
after (entering into) rivalry with him, withered as after death, 
and then (or finally) dies. Therefore one should not be inimical 
to the knower of Prana. [375] 

This explains the meaning of ya u haivamvida spardhate anu- 
susyaly anususya haivantato mriyate. 


Now follows the discussion of Bu 1,5.23 up to the end. 


CN 

yiuiiIcjcMlIc^dl II^v9v9|| 


With a view to supporting the matter stated in the Brahmana ^ 
there is now stated a verse, a Mantra,^ viz. yatas coded suryo 
’sau, yatra castam nigaccbadP’ [376] 

This Sruti statement has the form of a question, since there 
is an answer stated in the words pranat (And, on this, 
the question is:) How are there the rise and the setting 
understood in the case of the Sun? ^ [377] 


That is, the explanation (in prose) of the original Mantras 
in the Upanisad; cf. the usual remark in Vedic literature: 

tasyoktam brahwanam. 

2 , 

sloka and Mantra are in apposition. In usual practice, Moka 
is used for a metrical verse in non-Sastric literature, while Mantra 
is for a verse in sacred literature or Sruti. Yet, Suresvara is 
here using the words in only one sense. The kandika states: 
atbaisa sloko bbavad. SP points out that the purpose of the 
preposition in anukirtyate is to point out that the second line 
of this Vartika is not a Mantra— it is sloka (already known 
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as Karika, it being in Sastric literature). 

^BU 1.5.1-2. 

"^In the Vedic yatas cbodeti ... there is not used the 
interrrogative particle kim or (or its form). Yet, since what follows 
as an answer indicates the character of a question. 

^It means: On what authority it is so said? This is because 
the Sruti states that these are used on account of Pr^a. 

^ TO: ^ 1 

When a man sleeps, then does enter into the Prana, 

(so also do) eyes, ears and manas. Also (each^ one of them) 
originates only from that.^ [378] 

In the preceding verse the question is asked about the rise 
2 ind the setting— this is for merger— of the Sun. The answer, 
given in the Sruti (cf. note 5 on that verse), is: ‘On account 
of Prana.’ Now, in order to explain that answer, Suresvara first 
states the rise and merger of etc. as caused by Pr^a and 

then (in verse 379) those of Fire etc.. Fire being taken as the 
Sun (also). 

^The word ‘each’ is used in view of every singular form caksus 
auid srotra. 

^This imphes also their merger into Pr^a. 

In the world of gods also, the origination of Agni ^md others 
is from Vayu (i.e. Pr^a) likewise; so also is their merger 
(into it). Therefore, in relation to the body. Prana is superior 
to others (viz. pranas ‘organs’). [379] 
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The Atman is signified by the word prana; (this is understood) 
from the Sruti statement pranabandbana (Also) from the 
statement asad evedam^ (it follows that) the rise^ (lit. birth) 
of the Sun is from the Atman. [380] 

For explanation see SP on this verse; it is too elaborate to 
reproduce. 

^Cf. CU 6.8.2. 

^CU 3.19.1. 

This implies the setting also. 

From what there is rise (or, origination of the Sun etc.), in 
that itself is there (the) merger of them as well. (Verily) a 
pitcher, which is produced from clay, does not have its merger 
into a wooden pin of the spindle etc.^ [381] 

^The second line is a vyatirekadrstanta ‘contrary example’. 
The word adi stands for various means (i.e. material causes) 
of other kinds of production. 

They have known the vow of Prana as Dharma, since it (i.e. 
Prana) sustains the entire group (of organs) that is headed 
by Vak, since they have made, i.e. held, that as Dharma from 
which all sustenance is obtained (or understood). [382] 

This refers to the Sruti: tarn devas cakrire dharmam .... 
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Even now (that vow) is observed by them; also (their gods) 
will observe that which they observed^ then, at that time, 
when they were defeated. The same auspicious vow of Dharma 
do Agni and others observe (even) today. [383] 

^This refers to yad va etc amum adhriyanta .... 

STTFI -Hc^dl ^ 1 

C O 

^ 5P1 ll^q^ll 

Since the vow of (i.e. observed by) Prana was not overcome 
(i.e. was not set to nought) by death (and fatigue), therefore 
one should ever observe only one vow, viz. Pr^a,^ till death. 

[384] 

^vratam pranam are really prapavratam. Translation takes the 
words in apposition. In that case. Prana is to be understood 
as ‘called Prana’. 

■^|U|cp4F*i ^ \\%^^\\ 

May (an individual) breathe in (and/or) breathe out, he is 
of the nature of Prana in all (his) doings, viz. speaking etc., 
for the functions of the organs, eau’s etc., are included in the 
doing of Pr^a. Therefore one should observe this vow, the 
only one (vow). [385-386] 

SiluiNHIc^cb y[ulcti-cpc^cf)4-i I 

"N C > 

o 

Since the vow, which is of the nature of breathing in and 
breathing out, has Prana alone as its agent, therefore a wise 
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man should ever, till his death, breathe in and breathe out, 
[considering the same as the observance of the vow of Prana.] ^ 

[387] 

^The words in the square brackets need to be supplied. Cf. 
SP: budbab sarvesu vagadivyaparesu pranavyaparadrstis tad upa- 
slta. 


5rFT^ 

•N "S 

One should ever perform the vows of and others also 
as only those, which have the nature of Prana, bearing in 
mind this intention: Let not the demoniac sin come to me 
like my attachment to Vak and others. 

If the vow of Prana is (once) commenced (by a person), let 
him desire to complete the same. [388-389] 

Co o 

ll^’^oii 

o 

Since, by continuous (lit. repeated) observance (of this vow), 
one attains union etc.^ (with Prana), therefore is prescribed 
thus this vow to the god who has the nature of the three 
foods. [390] 

^The word etc. refers to salokya and sarupya. 
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^o^ \m\ 
















BRHADARANYAKOPANISAD- 

bhAsya-vartika 

1.6 

[The Brahmana is not known by any specific name.] 


This Is about introducing BU 1.6. 

m 11 ^ 11 

In the words tad dhedam^ has been stated the entire (world 
of the) effects of Avidya and, now, in the words trayaip va 
... is stated a summary of what has been said.^ [1] 

This justifies the introduction of the Br^mana (viz. BU 1.6) 
beginning with the words trayam va. 

^That is, from BU 1.4.7 to the end of BU 1.5—this is an 
extensive discussion on Avidya. 

^This shows the purpose of summing up the contents of BU 
1.4.7ff.— cf. SP samksepavistarau ca sukbapratipattyartbam istau. 

o o o o 

II?II 

That is the effect of the absence of the knowledge of the 
uniqueness of the Atman which is thus (etat) mentioned and 
(tu) not that which pertcdns only to the inner self, together 
with its nature, the ignorance about which can be destroyed. 

[2 

That being said, a person, (who has become) averse (to the 
world) would be desirous of liberation, would be possessed 
of faith and would be entitled to the knowledge of the 
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Brahman. How this is to be is stated (in the following 
Brahmana). [ 3 j 

These two verses point out the purposefulness of these 
concluding remarks on the portion between BU 1.4.7 and the 
end of BU 1.5; that is to consider how a person, who has become 
averse to this world (which is caused by Avidya), would become 
entitled to acquiring the knowledge of the Brahman. 

O O Cs 

lien 

(It is to this purpose:) A man, whose mind has turned away 
from the aims of human life (the notions about which) had 
arisen from Avidya, and has become desirous of knowing about 
the true nature of the Atman, becomes^ averse to them.^ 

[4] 

This is to stress the need of aversion to worldly existence. 

Suresvara uses bbavet for bbavati (in the manner of Vedic 
injunctions). 

^The word ‘them’ refers to avidyottbapumartbas, viz. those 
which have been described in BU 1.4.7. 

||y.|| 

A person, who has fixed his intellect on the external objects 
is not able to get to know the true nature of the inner self 
since that (viz. his attempt towards knowing that) involves 
opposition (as seen) from the Sruti statement paranci khani 

[5] 

This states why a person, non-averse to the world, is unable 
to ascertain the nature of Reality. 

paranci khani vyatrnat svayambhuh.. (Kathopanisad 4.1). 
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iis,ii 

o 

1 0 
It is discussed ^ as to why the thing which is stated has 

only Avidya as its cause and does not have the capacity to 

follow the uniqueness of the Atman. [6] 

^That is, ... will be discussed in BU 1.6. 

^This refers to the world consisting in the seven foods which 
are discussed in BU 1.5. 

o 

There has been earlier stated the direct manifestation from 
the unknown Atman which is by nature not a cause and/or 
an effect and (has become known by) name, form and action. 

[V] 

There is, to begin with, a discussion on prapahca which consists 
in name, form and action. Now follows the discussion of BU 
L6.L 


This world, ^ beginning with the Brahman up to what does 
not move has merely the nature of name etc.^ It is (really) 
nothing other (than the real) thing. How that is is explained 
here.^ [^] 

^Supply: which has the nature of the three foods. 

^The word etc. refers to form and action. 

^That is, in this Brahmana, viz. 1.6. 
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It is by (giving) reason, (i.e. by stating that) this world has 
a cause, ^ equality (among its three constituents^) and 
origination, that it is established to have the nature of name 
etc. [9] 

^ k^anatva = karanavattva. 

The three foods (annatraya) are meant. 

^In NKL, there is a note: name etc. are uktha, saman and 
brahan and have, therefore, the nature of the cause etc. Cf. 
verses 13-15 below based on the Sruti passage tesam vag ity 
etesam .... 


yd'iqcii-M \\^o\\ 

Let it be understood that this world, which has become 
manifest, is entirely made up of (or, characterized by) numerous 
variety (in it) and has the nature of name, form and action. 

[ 10 ] 

Or rather, this, viz. (the words) trayam va jdaw ..., is thus 
a statement for (merely) enunciating (what has been already 
discussed) and the subsequent portion (of this Brahmana), 
which begins with the word tesam is the statement of the 
reason. [11] 

According to NKL, trayam va does not repeat what is conveyed 
by tesam namnam (this is in the note on this verse). 
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o o o 

By the word vak is intended all that is sound, since it is 
intended to conceal^ what has arisen from sound as its effect.^ 

[ 12 ] 


^NKL (text and commentary) read apajuhusitatyat for apa- 
jubnusitatvat in the AnSS edition (text and commentary). It is 
difficult to decide what NKL seeks to convey. 

^vlkaratah is for vik^atyatah. 

'!h4hI4-HW^ II??II 

Sound is the uktha (or origin) of all these modifications, viz. 
names, because they arise from that. Therefore the sound is 
described as the uktha, i.e. origin of all names. [13] 

SP points out: all names (i.e. words in language) are, in essence, 
not different from their cause (uktha) like a pitcher from clay. 

^This explains etad esam uktham in BU. In this entire context 
(i.e. in what follows) uktha is understood as ‘origin’ or ‘cause’. 

■yi-Hi'-i^d) ofT^ Ici^hiuii d<5K-Hdi i 
^ ^ 'id|4-lkij||^^t|: ll?«ll 

So also, sound is the saman (generality) of all the modifications, 
viz. particular (expressions) of speech, since they arise from 
the other (i.e. from saman). No pa.ticular (object) is expe¬ 
rienced as taken away from (i.e. without) generality. [14] 

This explains etad esam sama. SP remarks that all particular 
names are understood (or derived) from their generality and 
each has that in it like the idam portion continuing in the 
apprehension of a serpent etc. in a rope (in false knowledge). 
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311c-Mcc||x>^ Ofl# 1 

ii^y.11 

So also, owing to the nature of Vak as the Atman ^ (of all 
modifications of speech), there is not left out any other (as 
an effect) of the Atman; this is because all the things here 
have, in their entirety, a close connection with the Atman. 

[ 15 ] 


_ This explains etad esam brahma. SP adds: Since Vak is the 
Atman of all sounds, they are not different from it, as a pitcher 
is not different from on account of (i.e. since it is made from) 
clay. 

^That is, the essence. 


qjl4^KU|i'|| ^ | 

^54 II?8,11 

Whatever distinction between cause(s) cmd effect(s) obtains 
in this world is (but) established in the absence of (proper) 
thought and that is (here) rejected by the Sruti. [i 

The verse intends to state: The three preceding verses have 
rejected all ‘distinction’ in speech, since all of them are but 
one (viz. Vak) in their essence. That distinction has proceeded 
from want of proper reasoning. 


CS 'N 

cii'a; ^^i^^^5i'ioi44t8^^=Tra ii?\9ii 


If this is so, there is authoritativeness ^ (in the Brahmana), 
for It would be capable of informing (us) of a thing not known 
before. If it were otherwise, (this Sruti) would have been only 
an Arthavada by its informing us about what has been already 
know,,. I 
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The purport of this verse, together with its preceding, is: to 
establish abbeda among all sounds and bheda among them is, 
in reality, only falsely conceived. 

^ Or, meaningfulness/purposefulness. 

Now follows the discussion of BU L6.Z 

Cs 

Here (in this section), the objects^ of the eye are stated by 
the word caksus, because they have connection with rupMfun,.? 
and also because they are of the nature of the form.^ [18] 

^Singular stands for the plural according to jatav ekavacanam. 
^In rupanam ... there is reference to particular rupas ‘forms’. 
^That is to say: caksus ‘eye’ is but an effect of rupa which 
is the generality in all forms. Therefore the objects of the eye 
are but form. This is explained in the next verse. 

^ ||^<^|| 

Cs 

Whatever, be it word and touch etc., is grasped (lit. seen) 
by a person’s intellect, is to be known as rupa ‘form’ since 
(each one of them) is uniformly of the nature of tejas.^ [19] 

This explains why one does not have to understand only 
whiteness etc. as rupa, 

^caksus is described as tejaSy therefore its objects are taijasa 
and, as such, rupa, 

IRo|| 

Everywhere only the tejas of the Tvastr^ is the cause of form 
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etc.;^ therefore generality in all the forms is referred to by 
the word caksus. [20] 

^This stainds for Savitr. Cf. 1.5.184. 

^'Cause of form etc.’ is reeJly the illuminator of form etc. 
The word etc. has a reference to yat ... sabdasparsadikam rupyate 
dhiya in the preceding verse. 

ciNK4-'MUii?|K^|-=77:i IR?11 

This is assertion of the falsity (or unreality) of the modification, 
because, as the cause and its effects, there is (always) identity 
between a cause and its effect, and also on the basis of the 
scriptural statement about ^ the function of speech.^ [21] 

This general remark is introduced here for justifying what is 
said above, viz. without the generality called rupa, there cannot 
be (or exist) the particulcu" or individual rupas ‘forms’. 

It seems from SP on the next verse that this is an explanation 
of the statement about uktba. 

^Cf. vacarambhanam vikaro namedheyam (CU 6.1.4-6). 

^ ^ IR^ll 

And then there is stated the inclusion of (all) the particulars 
in generahty, for indeed generality of all particulars is equal 
to all of them. [22] 

This explains the statement about saman above. 
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According to us, there does not (really) exist either particularity 
or generality, be it owing to the distinction or non-distinction 
among forms because all the particular forms are thus only 
(the gener2Ll) form in nature and which bears all (other forms) 
just as a garland bears the form of a snake etc. [23] 

From the word tatha^ there is the explanation of etad esam 
brahma. 

Now follows the discussion of BU 1.6.3, 

5if^qr^ \m\\ 

o 

Thus far is stated in brief oneness of name and form. Similarly 
the oneness of action also is explained. [24] 

SP clarifies: As all particular names are explained as only 
‘name’ and all particular forms are only ‘form’, so are all actions 
but ‘action’. 

IRy.ll 

As from the words vak and caksus are understood the objects 
of the two; so also from the word atman^ is grasped the 
effect(s) 2 of it. [25] 

^Here the word atman is the body. 

The effect (singular for plural) stands for the organ(s). 

IRS.II 

The activities ^ of all organs is revealed in our body; therefore 
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by the word atman is expressed here the activities^ of the 
body.^ [26] 

^This is jatav ekavacanam, 

^Here, visaya stands for activity. Singular indicates plural, as 
in the preceding line. 

^In sarira, the suffix -ka indicates the little importance of 
the body; cf. SP on this word in verse 33 below. 

TO I 
IRV9I1 

So it was stated earlier^ in atmaiva tasya karma-, therefore, 
in this context, action in general is understood as supported 
by the body. [27] 

^BUBV 1.4.1845 and 1850. 


^ ^ ^ i 

IR^II 

This triad, viz. name, form and action, which has been (thus) 
described before, is but one and this triad, which is but the 
body, is sat ‘the existent (or reality)’. [2 

This explains the me anin g of tad etat trayam. 


In this (body) is^ here action the modifier^ of what have 
the nature of name and form; (indeed) neune and form have 
remained as the means to action. [ 29 ] 


^ bhavet= bbavati in Vedic manner; cf. note 1 on verse 4. 
^vikartr ‘acting (mutually as the cause and the result)’— SP. 
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HWct54u|); 1 

^ f| WFUfef f^€t% ^r4<^4im ll?oii 

Ever^ would form be the support of name and action, for 
name and form cannot exist without having resorted to form. 

[30] 

This explains the significance of the word itaretarasraya in 
BUB with a view to stating how rupa is the support of nama 
2 md karman, 

^The word ‘ever’ refers to the time so long as these two 
are limited in a body. 

^ II?? II 

In the same way, Prana alone would ever^ be the support 
of name and form, since the two ever have their origin in 
their oneness with Pr^a. [31] 

^See note on the preceding verse. 

y=bi^imi4 % m: ^ ii?rii 

In the same way,^ the two, viz. form and action, would be 
having their support in V^, since the two are used (in worldly 
doings) (only) when they are illuminated by Vak. [32] 

^This means: these two also become perceived through their 
oneness with Vak. 


ll??ll 
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In a body, there remains (or exists) the ensemble of those 
which are of the nature of name, form and action 2 md (which 
function) for one another as the support and the supported, 
serving the purpose of only one (viz. the Atman). [33] 

This explains the word samhatam in BUB. 

STTcTflfq I 

CN * 

This Atmain also, remaining only one, becomes these three, ^ 
since this body is understood as characterized by name, form 
2md action. [34] 

^Namely, name, form and action. 

WTwt5^TRi?Tif^ I 

C\ "N 

It has been earlier explained that this Atman is made up 
of this (i.e. triad, nsune, form and action);^ only this much 
is all that is manifest, viz. the one which formed (lit. collected) 
into one (whole) by these three. [35] 

^Cf. BU 1.5.3. 

O 

y|U|md ^ ^ 11^8,11 

C o "N 

Thus is this indeed the form of Viraj which is made up of 
(the nature of) name, form and action; (indeed) that is 
immortal Prana which is called (lit. covered) by the truth, 
viz. the body^ consisting in name tmd form. [36] 

^The word atman here refers to body; cf. verse 25 above. 
This refers to the body of Viraj. 
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Traq ii^vsii 

c 

By the word prana is expressed the subtle body which is of 
the nature of (i.e. made up of) organs, (but) when the body 
dies, it does not die; therefore it is considered to be immortal. 

[37] 


This explains prano va amrtam. 

C, C\ 

^ qi^qicbl^ ll?^ll 

Here (among the five known (elements) one should note 
prthivi, ap and agni as having the designation sat (and) the 
wise ones ^ (lit. the great ones) should know vayu and akasa 
to have the designation tyat, [38] 

There is now the derivation of the word satya from two words 
sat and tyat. (This is an example of the well-known typical 
Brahmanic tendency to offer such etymology!) It explains the 
word sattya in namarupe sattyam, 

^SP clarifies mabatmabbih thus: mahaty atmany avacchinne 
ceto dharayutum iccbadbbih. 

\\%^\\ " 
c\ 

Therefore what are sat and tyat are, they have known, (the 
reality) made up of five elements and this gross abode of 
organs is what they call as the gross form of Viraj. [39] 

It is gross, since it can be called by a name; i.e. it is an 
object which can be perceived (or rather, it is knowable). 
prtbivl^ ap and agni are directly perceptible, whereas vayu 
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and ^asa are imperceptible. These latter are known as mahat, 
the possible Atman, vayu indicates mukhya prana. (?) 

SPTt 4 1^; I 

3TT ^ liao|| 

o 

And the one, whom they ( = the wise ones) have known as 
the knowing self (vijn^atman), the Prana is within this (form 
of Viraj). That has remained permament up to the end of 
transmigratory existence,^ (but) ever in the form of the 
modifications. ^ [40] 


^Cp. abhutasamplavastb^a in BUBV 1.5.200. 

^That is, the manifest world. This is the nature of the abode 
of organs, the form of Viraj, mentioned in the preceding verse. 


o "S 


^54t54 

o 



II8?II 


This one (viz. Viraj) takes up a body according to action 
or according to knowledge (of an individual).^ Therefore this 
one is sung (or described) in the Sruti also as similar (in 
size) to a gnat.^ [41] 


This explains why the subtle body of Viraj undergoes 
transmigratory existence (as said in the preceding verse; this 
subtle body is in reality somewhat gross, for it is similar to 
a gnat (in size)— this on the authority of the Sruti— and can 
then be subject to modification, i.e. various manifestations. 

^Supply: while he lead his life. 

^Cf. BU 1.3.22 and BUBV 1.3.305: samah plusina. 

<r\ 

This one, which has taken up all the elements, who has 
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(2dso) taken up the gods^ that are (already) mentioned and 
which, therefore, feels itself to be (identical with) all that has 
arisen out of Avidya, (is so"^) on account of ignorance about 
(the true nature of) the inner self.^ [42] 


^That is, the body of Viraj which is so far described as both 
gross and subtle— naturally the various organs (eleven in number, 
as pointed out earUer in a note on verse 1.5.371. 

^That is, assumed the forms of. 

^Supply: who are associated with the organs. 

"^That is, subject to transmigration. 

^The Sutratmain (i.e. the self of Viraj) is really the inner 
self of the individual, but it is overpowered by ignorance. 


\m\\ 


This Gargya, who is a knower (in respect) of the body of 
Hiranyagarbha and (that of) Viraj ^ and feels himself to be 
one with the same, is (thus) overpowered (lit. accompanied) 
by Avidya and, considering aill this world (i.e. transmigratory 
existence) as his own, has remained (or, is happy) in the state 
of) feeling ‘I am all (this).’ (This one), the ignorant one, is 
(now) ^ introduced by the Sruti as the recipient ^ of the 
knowledge of the Brahman. [43-44] 


This forms the purport of the concluding sentence in BU 1.6. 
^The two bodies are subtle and gross. 

^This refers to BU 2.1.1 which is to follow immediately. 

The word visaya stands for adhikari ‘eligible to receive’. 


51FT: ^ ll«y.ll 
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Prana itself being immortal, is ever concealed, it is thus covered 
by the group of organs by (the subtle and the gross bodies 
which are) mortal (i.e. perishable) and have association (lit. 
oneness) with name, form and ego. [45] 


This explams the meaning of tabhyam etc. 


There is now in verses 46-51 the explanation in respect of the 
passage, tad etat trayam, as given by Bhartrprapahca and then 
follows Suresvara's refutation of it up to the end. 

o 

But, in this respect,^ the knowers of Ved^ta tradition,^ who 
hold (ht. advocate) difference and non-difference ^ (among 
name etc.), have stated (lit. sung) the Brahman (to be) 
consisting in difference and non-difference just like name, form 
etc."* [ 46 ] 


That is, in respect of the sentence trayarn ca tad ekam which 
refers to name, form and action. 

SP holds this as reference to Bhartrprapanca (in the plural) 
for deriding him. 

^The word etc. mdicates karman. 


3W^qN4HMq II8V9I1 

Being a triad (i.e. three), it is ^ one; so also, being one, it 
is a triad. With (the help of) this illustration,^ one should 
know that the Brahman also is likewise^ (viz. like the triad)* 

[47] 


This refers to tx^y^m S3t ekdm ^yain atma which states the 
oneness of the three and atwa ekab sann ctat trayam stating 
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‘one is three’, 
to Suresvara’s 


This explanation of Bhartrprapanca is opposed 
position: ‘the Brahman is not like the three (or 


triad)’. 

^That is, they are. 

^This is for anumana, viz. drstanta. 
^That is, bhinnabhinna. 




They^ have known the ^0-^ 

though there is oneness th non-duality, (of the 

capacities) of seeing e . f ^ ^ 

Brahman) is Pos't^d O- • t ^ (^ut) one. 

that capacity and what is P 


1 Namely, ^^^^\l[^^l2ifTh^^abbinna, it can have so many 
^This suggests that, beuig 

3wers. . touching and other functions 

^The word etc. refers to hearmg, 

1 , . there is not involved any contradiction with 
^This shows that there is 

le Sruti. 

• difference is noticed thus:) As gotva 
(This non-difference m ditie non-different) among 

(cowness) obtains as . gtc. the animals having a 

-any (aataak) .L) dfcen.ia.ed (tron. one 

dewlap etc. are (a differentiated from gotrta. 

another) and yet are not 

. paves way to Bhartrprapahca's argutnent 

This illustration here p 
bout the Brahman. 
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^That means: oneness of the Brahman exists among many 
objects which are but the single Brahman. 

^The implication is: the various objects in the world can be 
considered as bhinnabbinna. 

c\ o o 

(Therefore) as being different and yet non-different is noticed 
aunong gross objects, so (it is noticed) among even subtle 
objects ^ — thus should an intelligent man know on the strength 
of the illustration. [50]. 

^This refers to the power of seeing and similar others— and 
consequently to the Brahman. 

c o 

d'ic-Mk'idq qltcqla iiy.?ii 

In the view of the other (i.e. the opponent),^ there is not 
a single illustration available;^ therefore the decision is that 
all objects are both different and non-different.^ [51] 

^That is: in confirmation of the theory of the other Advaitin. 
Supply: for proving his view. 

This includes even the Brahman (as a vastu). 

Now follows the refutation of Bhartrprapanca's view. 

'f^ iirrh 

O 

If (thus) the thing which is in nature both differentiated and 
non-differentiated becomes known (or established) through (the 
help of) an illustration, what (then) is the use, in regard to 
this, of the Sruti which (merely) repeats what is known through 
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an illustration? ^ [52] 

The argument about the meaninglessness of the Sruti, in the 
form of a question, is for asserting the inutility of anumana 
and for silencing Bhartrprapanca who also does not hold the 
Sruti as meaningless. 

^ lihga ‘lit. a characteristic’ is here used as an equivalent of 
anumana (used in the first line) in the sense of ‘illustration’; 
cf. verse 47 above. 

C\ o 

Also, the Sruti does not purport (to convey) a thing which 
has been thus,^ for there is in it the negation of what is 
either known or unknown in the words astbulam^ and neti 
neti? [53] 

This rejects the idea that the Sruti is the authority for holding 
the Brahman as both differentiated and non-differentiated. 

^That is bhinnabhinna, 

^Cf. BU 2.8.8. 

^Cf. BU 3.9.26; 4.4.22; 4.5.15. 

o o c. 

(Further) the Sruti ^ has adduced th( illustrations of a knife 
and Visvambhara ‘the supporter of all the world’ for rejecting 
(the view that the Brahman is of) the nature of a particular 
object and also of what has the form of generality. [54] 

^This refers to BU 1.4.7; cf. BUBV 1.4.636-645 and also 
648-658. 
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^ iiy.y.11 

(As regards the statement that) particular objets have an end 
(i.e. limit), there is in (your) opponent’s view an illustration; 
but there is not (i.e. cannot be) any illustration in your view 
itself. How it is not (there) is now (i.e. hereafter) explained. 

[55] 

This is in answer to the argument in verse 51 above, meaning: 
what Bhartrprapahca has said to be the fault in the others’ view 
is really in his own view. 

In the third quarter, the reading in the NKL edition (text 
and commentary) is tavaiva pakse for tvatpaksa eva. 

The particular objects (viz. the cows) would be without 
generality in them, if gota (=gotva) were not differentiated 
(i.e. ^existing apart) from them.^ But if (atha) it differs (i.e. 
exists apart) from them, (only) then gotva would be, in your 
view, like any single (i.e. particular) object.^ [56] 

^The first line presupposes that cowness is not different 
(abhinna) from the individual objects; this means non-acceptance 
of ‘generality! 

^This line contends the argument that generality is distinct 
(bhinna) from the individual objects; that means: what is called 
generality is also a particular. 

If what does not exist in the distinct (individual) objects, as 
described (by you) in the words ‘(It is) non-different from 
them, and what exists apart from (others) is not a particular 
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(object)’, then (we have to say:) ‘Oh! What achievement of 
learning!’ [57] 

The verse is in derision of the view that ‘cowness’ is both 
different and non-different (bhinnabhinna) from the particular 
cows. It presupposes generality as different from the nature of 
the particulars. 


And again, what does not exist in the particular (objects) is 
described by you as generality, then generality, being (another) 
particular, (there would remain) only particulars! [58] 

This presupposes generality as non-different from the nature 
of the particulars— cf. also verse 56 above. 

Indeed, gotva is not noticed among particular (cows) with the 
notion that it is non-different (from them); (thus) because 
it does exist only among particulars, why is it said that it 
is ‘different and non-different’? [59] 

This verse refers to the common experience of generality among 
cows and sets aside the possibility— suggested by the preceding 
verse— that there would remain only particulars. 

qqr fip# 118,0 n 

o 

(A question can be asked thus:) Is non-difference the con¬ 
junction of the two? ^ or is it oneness in nature or 
non-difference? (But it has to be observed that) there is not 
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non-distinction as in the case of two lambs’ conjunction, (for 
the simple reason that) they are conjoint,^ since they are 
different. [60] 


It is now proposed to discuss the nature of abheda or 
abhinnata. 

^This refers to the two notions of generality and of 
particularity. 

2 

The notion of the conjunction of two objects presupposes 
the distinction (i.e. separate existence) of the two. 

(Possibly) cowness is grasped (or understood) among (cows) 
different (from one another) in its mixed form^ or pure.^ 
But (the situation is:) in both the cases, there is no 
non-difference (of cowness from them) on account of its 
existence in such of its nature as is uncommon.^ [61] 


This argument pertains to the nature of the experience (or 
grasping) of cowness among cows, disproving their bhinnabhinatya- 
Namely, that cowness and the individuality of the cow as 
one single object of experience. 

^That is, gotva ‘cowness’ as distinct from a go ‘cow’. 

That is to say: gotva is noticed in each of the individual 
cows and is, at the same time, distinguished from each. 


"S 

And that cowness, be it existing^ in the different (cows)^ 
or existing apart from them, which of the two^ is it, as 
generality or particularity"* (of cows)? [62] 


This argument assumes the non-difference (^abheda) of cowness 
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and cows and discusses wheU.er cow^ess is dWnct - 

fas NKL DUts it: isad-abbiaaa or atyantabhinna] from cows. It 

ingg^ihe difficul'.y felt in either case while decdmg cowness 

at the samanya or visesa in any cow. 

iThis is for upayuktam, ‘conveying the sense ot ap. 
ims lb lu y j which is m contrast with 

thak-sthitam, i.e. non-different, whicn 

prtbak-sthitajn, i.e. different. 

remembered here that samanya or mesa ts a # . 
vyakti. 

gqjW „, 3 „ 

p:p^tp;rcirai «i 

ri;ffs>rpnt Ci.e. existing among the 

If it is held to be non- particular^ and 

individual cows), it ^ ® ^ each individual^)- thus, 
the other 2 also cannot persist (m 
it cannot have twofold nature. 

• .t the non-different existence of cowness 
This ar^es against th 

among individual cows. generality. Smce 

^ Namely, it is particularly 'f'cannot be said to be in another 
it is included in an indm > , gotva, being included 

individual. This is to be “nder^^ 
m an individual cow (i.e. a particular yi, 

from every other cow. ^ example of Suresvaras 

^Namely, distinct =’“sten» i, us^d here 

typically cryptic style. i quarter) and stands for 

in contrast with upayukta (m argument 

‘what is different’, i-e. w a j^ot be said to exist in every 

follows: If it is different, that Khanda which 

other individual. It is ,f°., ^ called Munda. 
cannot exist in another m ivi 
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It IS not connected with them as generality. 

'*N 2 imely, of generality and of particularity. 

^ 'idl-HI-M ^ ^ I 

o ^ 

The nature ^ of anything is neither generality nor particularity, 
(since the two, viz. generality and particularity) come to exist 
only through the expectancy (of (or, dependence on) each 
other) ^ as darkness etc.^ come to exist in the sky^ (etc. 
owing to one’s imagination)."^ [64] 

The argument is: What we call generality and particularity 
are in reality the products of our imagination; i.e. we form the 
notions of them. This is exactly like our forming a notion of 
the^ darkness of the sky; it really does not exist, it is but imaginary. 

Suresvara uses vastuvrttd in the sense of vastusva- bhava 
(= vastusvarupa). 

The two expressions generality and particularity represent 
our notion about the relation among things. Neither can be 
understood without the other. 

Darkness is really the blue of the sky’; it is only a product 
of ima^nation. adi is possibly for serpent or silver seen through 
the notion about it. 

This is to emphasise the non-duality of what is merely 
conceived, i.e. taken as existing. Cf. Gaudapadakarika 4.57. 

!Hc^I^5lHai5TR: i 

(There is a likely argument of Bhartrprapanca:) There is 
non-difference of the two gotvas, viz. that gotva which exists 
in Khanda and that which exists in Munda ^ on account of 
the recogmtion of it “ and owing to (its) having (only) one 
(individual) for its support. It (viz. gotva) appears to be 
different (on account of its association) with Khanda and 
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, [65] 

Others. 

BharTprapanca would ar^e 

seen in Khanda ® only in Khanda it has to be 

abhinnata. Yet when it is substratum and that seen 

considered as existmg m one particu^ 

in Munda exists only the . iustified. 

(bUnnala). bhimibhionata of ^^larticular buUs. (It they were 
■These could be ■!■« words Khapda and 

names of cows, then the 

“" 2 '“*“^' ■ ,b,t aotva in Khanda is the same as that 

One recognises that g 

seen in Munda. of gotva and go{vyakti). That 

This presupposes the ab J Munda. 

being so, the different (bhinna). 

And, consequently, these 

. aj-o above:) Even in this way, there 
(This is the answer to ^ between the two on 

cannot be (posited) non ^c^q) different (individuals as 
account of the knowle ge . ^^igdee of non-difference only 

their) supports, since knowledge of difference (occurs) 

in respect of genera y’ ^ individuals). [ 1 

m respect of what are different t 

- - .,o ("viy eotva) and vjsesa 
This is to say that one individual as their 

(viz. govyaktitva) are “ -^^i/nna- The reason for this is: 

support, they cannot be b i ^hile govyaktim 

gotva is anuvrtta ‘occurring ag others’. Thus t s 

is vyawlta '"“'-‘’““‘'SrfiVayaoa in the preeeding verse) is 

samanadhikaranya (cf- lotus’, 

like in the instance ot Munda. 

^That is, gotva in Khand (^otvayoh) abheda- 

^This argument is summed up y 
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buddheh samanyavisayatv^ naikadhikaranyam ity artbah, 

^ 5l^ST^55nH ^ ||£^v9|l 

Again the memory (of gotva) does not mean the seeing of 
it, since that is not grasped by direct perception. Indeed, a 
thing which is not grasped by direct perception is (said to 
be) remembered. [67] 


The argument pertains to pratyabhijnana. It answers what is 
said in verse 65 above. It is argued that gotya in Munda is 
directly perceived and it reminds one of the gotya in Khanda 
which was earlier perceived; it is not directly perceived. That 
goes to disprove the difference in non-difference of gotya. 


Since existence in the same substratum is here supported in 
different objects (of cognition)/ how could there be the 
perception of non-difference between what are (really) a 


qualifier and the qualified?' 


[ 68 ] 


The argument in this verse proceeds to answer away the 
objector’s notion— based on recognition— that the two (viz. 
generahty and particularity) have one and the same substratum 
and therefore they are abbinna; cf. verse 65 above. Existence 
of gotva and khandatva cannot be a valid basis for the argument 
about bhinnabhinnata. 

This means gotva (i.e. jati) and khandatva (i.e. vyakti) in 
one individual cow 
2 

Thus: jad, while it belongs to a vyakti, distinguishes it from 
other vyaktis and a vyakti is therefore jativisista. Here SP and 
NKL point out: In a blue lotus, blue is blue, and a lotus is 
a lotus; and there is a lotus qualified (i.e. distinguished from 
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lotuses of other colours) by the adjective blue. The two, namely 
blue and lotus cannot therefore be identical. 

c\ 

By (the use of) the word non-different is expressed the rejection 
of (the nature of) what is different. (Therefore) from this 
(rejection) ^ there follows meaninglessness ^ of what obtains 
as having the nature of a different (object). [69] 

It is refuted that bhedabbava is the meaning of the word 
abheda. The word abbinna can be understood to reject the notion 
of bbeda, 

^This is the rejection of the identity of what is congized as 
a qualifier and what is qualified. 

'7 — — 

sunyata is asiddbi of abbinnata, 

11V90 11 

In case a statement would not reject (lit. prohibit) bbeda in 
the same way as a statement which conveys bbeda does, then 
also there certainly follows rejection (ht. loss) of the view 
which advocates the nature of non-difference in difference. 

[70] 

This verse considers the possibiUty that someone would 
understand the word abbinna as not conveying the rejection of 
bbeda. In this case, such a person would take abbinna to mean 
anyabbeda. (This is like the word asveta asva ‘a horse, of any 
colour other than white’.) Therefore bbinnabbinna would mean 
bbinna and bbinnantara (another bbinna). 
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Also, there does not apply here the reasoning^ as (in the 
maxim of) ‘butter-milk to Kaundinya’,“ since there is no 
occasion for any general rule (to be set aside); ^ and, as such, 
there follows only meaninglessness."^ [71] 

There is yet more argument regarding abheda in the sense 
of what is other than bheda. The objector can, in reply to the 
two preceding verses, raise some difficulty thus: abheda may, 
in any one of the two senses, tend to reject the view of difference 
in non-difference, but that should not show the meaninglessness 
of the view. It is possible to understand the meaningfulness of 
some action prohibited in the case of 2 m individual when an 
action is recommended in respect of all. It can be put thus: 
sarvatra praptasya karyasya visesavidhina nisiddhasya na sunyatd 
(= asiddhib). See note 2 below. 

^ nyaya here stands for anumana which is really reasoning with 
some illustration (cf. verse 50 above— that is also called drstanta. 
in verse 51 above). 

Butter-milk to Kaundinya’ is a well-known maxim. It is 
connected with two instructions: (1) aryebhyo dadbi dlysttSLiQ 
Curds may be give to the respectable persons {aryasy and (2) 
takram kaundinyaya ‘Butter-milk to Kaundinya’. Here, according 
to (1), which is a general instruction, Kaundinya is already 
included among the respectable persons and should have been 
therefore served with curds, but (2) points out an exception 
to (1). This is thus an example of a general rule together with 
the mention of an exception to it. This means rejection of dadbi 
for Kaundinya which is otherwise to be given to all (^sarvatrB 
prapta), but this rejection/prohibition is not meaningless. Similar 
procedure can apply to bhinnabbinna view, as Bhartrprapahca 
might argue. 

^The meaning of abheda and that of what is other than bheda 
do not stand in the relation of a general rule and its exception. 

It is not a case similar to Kaundinya’s (in the note 3 above). 
^Cf. note 2 on verse 69 above. 


173 


Brhadaranyakopanisad-Bha^a- Vartika 

j „r,o ‘nrnnertv’ are distinct from a 
(Again) jati f ‘ jg jn accordance with general 

dravya ‘substratum opposition to it,^ how could 

experience. Hence, w ^ ^god from the illustration? 

(their) non-difference be underst 

fVif.r alternative meaning of abbeda, 
This verse rejects yet ano of 

viz. what expresses (or, con y 

bbeda. vowness’ and sasnadimattva ‘having a 

ipor example, gotva individual cow. 

dewlap etc.’ are different r experience of the 

^The word W. he«, s an* ^ ^ ^ ^ _ 

distinction between jati o g ^ Kauni^ya. Here, maaa 

3The illustration of butter^fj^^^.^^, This 

stands for anuwana wh‘oh (or properties) 

points out how the b of 

of a substance ^oni regarding a general rule and a 

utsargapavadanyaya 

particular’. ^ 

.u a thine cannot in any way 
Being non-different (from fj.oni it. Also, how then 

have the nature of ^^“\om its another substratum? [73] 
can what is non-differeni , , . 

f the final rejection of the thre 
The argument here re f« * „t abhcda and 

above-mentioned ^ *( .Meda. Sutesvata, a^P mg 

for the consequent t.cceP“«^^ a, ‘tme 

non- difference ^^one as ^ ^ging their real nature, 

the non-difference of all so 
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cannot be accepted as difference which would exist in what 
are really different things (if at all). 

SP and NKL point out that this is according to the example 
of the opposition between antdrahga 2 ind bahirahga, antarahga 
being stronger— that is a pointer to abbinne bhedanavakasa, 

^^o4|4Hcp|t>u4cJcj ||V9g|| 

That, whose nature is not dependent on another, is (of the 
nature of) the real, (whereas) one’s being different is dependent 
on another and is therefore hke the darkness of the sky (in 
essence).^ 

The argument is: abheda of the so-called worldly things is 
not imaginary, it is reality, their innate nature; but bheda is 
only imaginary. Consequently, what is not imaginary is to be 
preferred to (or, to be taken as stronger than) what is imaginary. 

That is, it is purely imaginary; cf. verse 64 above. 

||v9y^|| 

In this world (of experience), gotva ‘cowness’, sattva ‘nature 
of an existent, prameyatva ‘nature of what can become known’ 
or knowabilit/, vastutva ‘being a substance’ etc. are common 
properties seen in Khanda and others and are, therefore 
L’:e those distinct (individuals distinct from one another)^ and, 
for that reason, there is mutual opposition among them.^ [75] 

This argument pertains to a possible view of the objector(s) 
who might hold the theory of non-difference in difference in 
respect of the qualities gotva etc. These could be considered 
in three ways. They are (i) bhinna, (ii) abhinna and (iii) 
bhinabhinna. Suresvara rejects (ii) and (iii) and thus states his 
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proves .he™ .0 be uoresl. ct. Oao* 

'’“iser's .he difference a^ong rhese properries. for .he 
inis asserib lut the other or others. They 

reason that they can exist one ^ 

do not necessarily obtain tog 

as khBnd^tVB, _ ai • j^aving bhinn 3 bhinnBt 3 . 

^This sets aside the notion of their na^^ g 

Yet further, this is affirmed in t e n 

Wha. is single ““^^^Mlie^erefore) how 

many is not single t „„«pd to (our) experience be 

can .ha. .hing which .s opposed, .0 ( I P 

forcefuUy es.ablished (as oMaramg). 

. K also .he preceding verse (where ambhati 

^Cf. verse 72 above, also tne p 

is implied). 

different objects of knowledge come 
If what are known as ^nown as genus 

to havel the nature of a ^ (objects)- that' would 

(comes to have) the nam^ej^ ,hem) among 

be opposed to th 5 meaningless, 

people and that" would also 

tThat is, are taken to h" ^uch and such.... 

^This means the accep 
^That is, stultification 0 - 

"Namely, such opposition. experience (anubbuti). 

Sonce again .here is emphas's 
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Si-yiHi’-^I^^NK-HsiO'Mqcyi'-'icnt^-ci ^ iivs^ll 

o 

If (again) genus and a particularity are held to be non-different 
from^ substance(s), they would obtain^ as what are neither 
genus nor particularity but (only) as substance(s).^ [ 78 ] 

^ dravyatantra is understood here as dravyabhinna, i.e. non- 
different from (or one with) substance(s). This is Suresvara’s 
peculiar use of the word tantra. 

^That is, become perceived or known. 

^This means— they would be just dravya. In other words, 
one could not postulate the notions of samanya and visesa and, 
as a consequence, any consideration about their bhinnahhinnata 
would not au-ise. 

If a substance is taken to be non-different ^ from a property 
(of it), then that is opposed to what is common knowledge. 
Also, there would result in the case of a substance the 
contingency of having manyness even if it is one single 
substance. [ 79 ] 

This sets aside that dravya can be considered by one as 
included in (i.e. identical with) samanya, 

^ gunatantra is gunabhinna. Cp. note 1 on the preceding verse. 

Owing to the close connection^ of the properties^ with only 
a substance, there cannot be mutual (connection) among them; 
(and) since there is no mutual relation among themselves, there 
cannot be any particularity, nor can there be the other. ^ [ 80 ] 
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This sets aside the possible notion of the inclusion of genus 
and/or particularity with dravya. 

^This stands for non-difference; abhisambandha = abheda. 

^These are genus and particularity, 

^That is, any genus. 

^ TRW I 

(Now) if it is your opinion that substance is different from 
genus and the other, ^ then, since by the denial of the same 
(viz. the two) ^ that (viz. substance) gets established, how could 
there be then non-difference between them? [ 81 ] 

The notion of difference between dravya and samanya-visesa 
(discussed in the two ways above) leads to the rejection of their 
bhinnabhinnata. 

^That is, particularities. 

^That is, samanya and visesa. 

If again it is understood as non-diffcrent from the two, there 
would result the denial (of the existence) of a substance; (for) 
there could not exist (i.e. be conceivable) either particularity 
or genus owing to the non-association ^ of them. [ 82 ] 

^That is, absence of asrayasrayibhava. 

11 ^?II 

On account of the non-different being identical with what is 
different, there will certainly be a difference of what is 


X 
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non-different (from the other), as (there is a difference) of 
a body (from another). And it would contingently follow that 
a body, being non-different from gotya, will obtain among all 
(cows). [ 83 ] 

While discussing (what he considers as) the wrong (or 
unacceptable) in Bhartrprapanca’s view, Suresvara uses such 
expressions (i.e. words and phrases) as would cause some 
confusion for a reader. Thus, here he uses the words 
bhinnabheda, and abbinna for samanya and visesa, (In some 
subsequent verses also, he uses jati and vyakti; samasta and 
vyasta for the same.) 

With this in view, the following should clarify the argument 
in this verse which pertains to the relation of non-difference 
between jati or samanya and vyakti or visesa. Thus, according 
to the advocate of the theory of bbedabheday samanya (= gotva) 
being non-differenct from visesa {=govyakti) will have difference 
from visesa {govyakti) which (2dso) is not different from the 
non-different { = samanya). 


(Further) there would be oneness of nature of the two on 
account of their being inseparable from each other and there 
would result from that opposition to direct perception,^ since 
the difference between the two rests on the two (themselves 
as different). [g, 

It would be useful to write the relevant part of the verse 
by using the words samanya and visesa in suitable places (and 
with a little modification) thus: samanyavisesayor abhinnatvat 
( = avyatirekitvat) tayoh aikatmyam { = ekasvarupavattvam) ... sa- 
manyavisesabhedo hi {bbinna-)samanyavisesasrayah. 

^This pertains to anubhutivirodha. 






Brhadaranyakopanisad-Bba^2‘^^^^^ 

.,u „ oarticular object, generality 
Owing to (its) non-difference \ P a httle 

would not, like (some) part.* (that 

knowledge of what has t ® ” , j directly perceived y 

would iLlve) stultific^ [851 

its having the nature of a pan 

t nf its original words by 
This verse also needs repjac* yisesabhedat 

other relevant words; then samanyakaravaj 

samanyarupo 'rthab {bhaved ity) - 

jnana^ kuryat, (tcna) ttng'non-different from pax^ 

The argument is: Sar object, yield even a httle 

ularity, would not, like any parPcula ^ 

knowledge of what has ” disagreement with (our) 
it yielded that, there would be 
experience in direct percep 

fro™ a 

particular and yet accepted) tha 

is) genus, .hen (U has lo >>» „ ,he knowledge 

is no. genus, «“ld 
by its nature of P 

^That is, a parb^ulan 

^dhjsana = buddhi, | 

,,, been 

(beween g““ ,“"1 «coun. of .heir non- 

The difference (* • ^orld^ on acco 

(already) decided m 
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common nature. (Therefore) by what authoritative means of 
knowing (could there be) non-difference between genus and 
particularity? jg- 

^This is reference to vyavaharabhumi. Once again, anubhuti 
(of conventional pramanaprameyavyavahara) is the basis of Sure- 
svara’s argument. 

And, further, everything (lit. all that is thing) being non- 
different from every (other) thing, there would arise the 
knowledge of a serpent etc.^ in a rope just like the knowledge 
of (it as a) rope and the knowledge of that (viz. rope, would 
also be) like that of a serpent.^ |gg 

The argument is: In the theory of non-difference in difference 
there cannot be postulated any pramana as right or false. 

Suresvara’s use of adi refers to other mistaken objects involved 
in an error— yet this use of mere rajjvam in connection with 
sarpadi is a bit of non-careful expression (which he has adopted 
possibly for metre’s sake). 

This knowledge of a serpent is what is accepted as correct 
knowledge— not an error (bhrama). The earlier reference to 
it meant error. 

(Also) there follows the contingency that all (the Sruli 
statements which) pertain to prohibition and/or injunction^ 
would decide 2 the eligibility of all^ (persons) in respect of 
all activities and (thus) there would result non-activity. [89] 

The argument here pertains to the absence of any distinction 
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as pramana and apramana which would result from the view 
of non-difference in difference. There would be no means for 
deciding what statement in the Sruti is nisedha or vidhi and, 
consequently, anybody would enter upon any ritual activity.^ This 
is undesirable! Cf. a quotation in SP: apravittinivrttidam praptam 
sarvalra hi jagat— possibly from the Bhasya of Bhartrprapanca. 

^It literally means; are (i.e. act as) the causes indicating 

prohibition or injunction. 

^That is, would be understood as laying down .... 

^Cf. SP; adhikaranam pravrttyadihetumatam adhikarinam ity 
arthah and NKL; adhikaranam pravrUinivrttinimittabrahmana- 
tvadlnam. NKL appears preferable. 

''cf. NKL; sarvavastusu candaladisv api bhavM ity arthah. SP 
does not specifically explain this, yet seems to accept what we 
have given in translation; cf. its remark— we quote only relevant 
words— sarvcsam brahmaksatradlnam adhikrtanam sarvesu brhas- 
patisavarajasuyadisu .... 

c 

This (thus, i.e. above discussed) disorderliness' (in the theory 
of) difference in non-difference obtaining, the great effort, 
which is made (by its advocate) for postulating the^ (au¬ 
thoritative) means of deciding (the nature of) abhava," has 
become (or proved to be) without utility (lit. fruitless). [90] 


The thought in this verse presupposed that all things are 
different and non-different from all others {sarvatn sarvasmad 
bhinnabhinnam). It is then argued that the theory of non¬ 
difference in difference [bhinnabhinna would literally mean 
different and yet not different; this order is maintained in the 
verse and its translation] is advocated without a quite carefully 
formulated view on pramanas. Accepting that theory would on y 
yield improper results, particularly in respect of Vedic texts. 
Cf. NKL’s remark; ghatadeh bhutaladyatmana grhyamanasya 
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yogyanupalambhasiddheh. SP gives more details regarding yogya- 
nupalabdher akiwcitkaratva, 

^This means: the theory of bhedabheda 
postulated. That is to say, it is unsystematic. 

^abbava suggests bhedabhava. 


is not coherently 


(Again) if it is held that all that is genus ^ resembles (in 
nature) the particulars related to itself, 2 then there would 

e lance of what is conceived as the theory of genus 
and particularity. 


AA another aspect of the theory of 

bhedabheda- it would mean that some genus is different and 
non-different from some particulars (connected with it). 
According to Suresvara, this involves the fault of ardhajaratlya 
regarding a half of someone as old’ (as SP calls it); or as 

^^t^scid {bhinnabhinnam). 

between genus 

and !!! ‘be relation between (i) a whole 

pffp ” P^'operties and what possesses them, and (iii) 

ettects and causes. 

sarvatra 

cn^ ^ associated with only some 

p'aktibhih bhinnabhinnam, asvalvady api tatha. 

‘violLd’).'^”^ (‘bis means 


^5FT#^; ||<^^|| 

And there is not in the whole world a single such person ‘ 
who IS capable of (lit. eligible for) understanding all the things 
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having the natures of genus and particular. [92] 

The thought is here of knowing or worshipping (perhaps 
ine inougiii narticular. The view of 

meditating on) what are genus P „rfqinfv in respect 

bhedabheda would not lead any person to any c 

of them (as shown above). This culmmates into meanmglessness 

of his knowledge or worship. 

According to the 
be taken as acceptable. 


qsj ll^ll 
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SELECT GLOSSARY 


(1) Here are given below mostly such words [or, almost all of 
them] as Suresvara used in their peculiar senses. 

(2) Figures after the specified meanings are the numbers of 
verses: those from 1.5 are distinguished from those in 1.6 which 
are shown by prefixing 6. to them. 


anuma 

anumana 

apasmrti 

apana 

atura 


atman 

atmartha 

atmiya 

adhyatmika 


arta 

Iha 

uktha 

udana 

upayukta 

aikatmya 

karman 


argument, inferential statement (99) 
illustration (6.47) 

a wrong (unauthoritative) Smrti (267) 
a name of a modification of Wind (146) 
a person weak in understanding (25); a 
person afflicted, or, on the verge of 
death (285) 

body (152, 358, 6.25, 6.36) 

{ = svartha) one’s own use (98) 
belonging to oneself (from reflexive pro¬ 
noun atman) (123) 

which is resting in (or, fixed on) the 
Atman (318); pertaining to the body 
(358) 

perishable (332) 

ritualistic action/performance (79) 
prime cause, origin (6.13) 
a name of a modification of Wind (148) 
existing in (something), unseparated (apr- 
tbakstbita) (6.62) 
oneness of nature (6.84) 

= karana ‘cause’ (97) [Suresvara uses it 
so.] 

result (208) 
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krcchra 

kevala 

ksetrajna 

jnana 

tantra 

tapas 

darsa 

dbi 

nyaya 

panktakarmaa 

paurnamasa 

prakasa 

prakriya 

pratiprasavagir 

prabandha 

prahuta 

prana 

pranabhrt 

buddhi 

mana 

miti 

medba 

rupa 

laksanokti 

linga 

vijnana 
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a kind of a vow wherein mortification 
of the body is an important aspect (19) 
singular (or matchless) (373) 
individual self (lit. knower of the field) 
(16) 

worship (of three foods, viz. manas, Vak 
and Prana) (225) 

{dravya-, guaa-) non-different (from sub¬ 
stance/property) (6.78, 6.79) 

(ritual) action (20) 

food offered at the Darsa ritual (44) 

manas (117); modification of manas (122) 

a reason, i.e. usage (55, 359) 

illustration (6.71; cf. note 1 under 6.71) 

fivefold ritual activity (21) 

food offered at the Purnamasa ritual (44) 

illuminator (136) 

result (193, 203) 

prohibitive injunction (308) 

continuity (79) 

offering made outside the fire (39) 

Pr^a, the vital breath. Wind (145) 
live, bearmg prana ‘life’ (210, 213) 
(Buddhi) ‘intellect’ (109) 
manas (121) 

(=prama) knowledge (164) 

(=pramana) authoritative means (of 
knowing) (56) 

knowledge of the ritual (20) 
form or property (of something) (99) 
general statement (161) 
the expression of the cause (which is 
indicative) (20) 
illustration (6.52) 

definite (or, already defined) decision 
(about something) (114) 
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visaya 


vrtti 


vyasta 

vyastatman 

vyana 

sat 

samastata 
samastakara vaj 

samana 

samapti 

s^an 

sutra 


sparsana 

sv^ta 

huta 


effect (133) 

activity (6.26) 

eUgible to receive (6.44) 

modification (115) 

effect (133) 

function (149) 

^ particular 

a na^i of a modification of Wind (147) 
valid (236) 

“'Tof a®modifi«tion of Wind (149) 
“ n rasping, understanding or 

*“:Sn^n fLuon (131, 

subUe P'^ 

*rin6 made into fire (39) 
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VERSE INDEX 


3lf^^ xra: 

qR^ 

3iq ^313^51^ 


5.84ef 

5.361ab 

5.184ab 

5.172ab 

5.42cd 

5.59cd 

5.171cd 

5.60ab 

5.372cd 

6.7ab 

6.2ab 

5.273cd 

5.165cd 

5.282cd 

5.242ab 

5.245cd 

5.53cd 

6.27cd 

5.105ab 

5.49cd 

5.299cd 

5.259ab 

5.1ab 

6.56cd 

5.l55cd 

5.282ab 
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3ra% ^ ^ cPPT: 

^•<:dCct)0K5'qilH dC'^<l: 

3#Rpd ^I^: qT^:^cb4u|: 

3feT[^ ^ 4T5¥qic4Hl #54 

3lRi^q ^^iRc-MP'=iSrqt ^c^dl -Mdl 

Slfil^qjqqSTM cpm ^ 

3#[t45fq ds[r5#Tpq4: W: 3TFW: 
3lR(t4 ^ ^ Hdiqiq-yi^icrlSFrR 
3Rf4^ ^ ^ qiq5 

#4^ qdl5^iq'qi c|ldlRRi'i:dld: 
3T?pnWif4^ ^ ^cnRr^qd4H 
^ 5Pn di4H#42^i 
STSrqpJTiqRl^ ^ W7T ^ q'-ClRdM 
3T?.TncTmRf^ ^ cjm'^c|il4?M 
3T?,TncTPiRl^ ^ o^Ko-^ndl ^^\^ cil4M<l 
sT^'qic-mRqRRtii-Hi ^ 

37t#^^4RpqRpcqRpq?^T tm ^ 

3#ppd xTFrnfl dRrpqq^ q^iRidi: 

3R ^cqRRii^q ^T4m^'#pq% 
3R#c5:f ddlRlcqiRcidHk-MHl: 
3FR^q=RRqra ^ 45 iRiW^ 
3#R^rmRRq5T ##qMqp4cgqTfdi 
ST^W^^Sn# -HHtly-d-^-Hl 

4r^ #4^; 

3^^4^l445^4^cc||^^-^|R^-^lc-^c^^d^:" 

3HfWT# Md^l^RiqR^d: 

o o ^ 


6.82ab 

5.57ab 

5.78ab 

5.76ab 

5.383ab 

5.198ab 

5.203ab 

5.208ab 

5.183cd 

5.379ab 

5.169cd 

5.179cd 

5.205ab 

5.156cd 

5.16lab 

5.194ab 

5.179ab 

5.169ab 

5.173ab 

5.170ab 

5.175cd 

5.2ab 

5.292cd 

5.383cd 

5.144ab 

5.261cd 

5.265ab 

5.111ab 

5.183ab 

5.251ab 

6.52ab 

5.300cd 
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5.301ccl 

3Tgf^l^ q^; 5.300ab 

3T^ 5.291ab 

3Tf#xfefjqf^ Xfci: 5.28cd 

q^dc^o-Mr^bd ^5Fra 6.10ab 

3T^qjT«fN^nXf: t-MKH 5.346cd 

3T%%^RTn^ IqS)l<5<5i^llM 6.47cd 

3T:^sf lMd<ij-d ?TC|T 5.157ab 

3TXdRsFra;"qFT: ^ ^ 5.188cd 

3Fcn^^^ f^?tqPlTR#5Xl% 6.22ab 

3F^xfr^ qdlb-Miqi ^dldlp5{q=b4u|W 5.385cd 

3F% ^Xj|c^4 5IM ^<^<u|id 5.151cd 

3PFcXn 14pldl ^^STFd: q^^Sfq Idsid 6.55ab 

31-dq4 qdc<bt^<i ^^^\^ 5.95ab 

yRbqi 5.193cd 

3FXi^[Xlf^^5Xm^X^KTq >dMdIiJld: 5.155ab 

3^x^STX^cd■^b■c^lcM■'^i^5^^^^X^d 5.79ab 

gr^ssrq! cWK^Xlfd^^; S.Slcd 

:gi3]^ TTlXCTcXIR^ 5.31ef 

3Tx^#T ^^q'lfefxir^ 9l'?'d'dl<bqf4^aTXiT 5.75cd 

SFXl^jldlbddld; - 6.17cd 

5pqS3% 5.225ab 

31-xnHdST ^ dcmC-Rlfexi 6.74ab 

c 

31-Mld83 Mdlb-Mcd dcio4lqcb|f^u4c^ 6.74cd 

3TXXn^S#T Xf4d 5.229ab 

6.80cd 

3H'-4l»-'MlO'M[d^lq^<:dl^‘blc-i-4 Sll^dqid4l: 6.84ab 

g^TZTdffqdcdTd fd=bKd; 6.l2cd 

3TqTd ^ q5f^ oZiTd; ^'Nd^^qd 5.146cd 

^ Ch4'i:dq Fd^'^^qd 5.259cd 

o 

3tfq ddk'd 4qifd d#4 ^iM^ldld 5.94ab 

3#? ^d‘i4^F^9{qiIu| XR Xfd^dd; 5.124ab 






















































































































194 


Sure^ara^s Vartika on Saptanna Brahmana 


3TQTq^ i|i^|-y|UKcldli>-Md: 

3?^ wncw^ ^ 

sT^twTPiqV^^ q^^rqra: ^ qfiq 

3#Fq q qjsfewra 

3ifi]-Hc|-c|^i f^qFqqfeq?Tf5fq#q% 

qi^a#lcqcl: 

3T^: ^ cT^RPT: % ^qf5Tc5rqT#pTl^ 

3T^^: qjq ciq fsRjquif^rawTl; 

^ o o 

3?q q%ri -MicjqM ^ #q% 

r' o c 

gT2t[c[^£Pi ^ ^ qpqf^Sq^ 

3i'rHi'M:Mm5iPii?-ci piIm ^®qT^q^tq% 

^54 

q cq^ qc^FTlcTH: 

3lfqiTlfsTOiq^ 

3lIq5^i'Hi'5iio<:ci q 
S^lqe^l-Mi: ti-Hi4-picli 3TT 
3lfq^2[qTf^^-qf 
Silqsls'^^ciid 

3ifqf^|t^cl[^=piR<rqi'-d fq^lHkqHbM^; 
STozn^ ^fWFqq^q^ 

3ToqTqf%^ qidqv^Tf 

S^^LjcHgMHH: Wfcq: 

^ ^5Flf% PiRqa: 

SPdiqkqR^i'^i'^-Hss'^qqciHkddQq ^ 

qiRci^cT^qt ^ 


6.64cd 

5.379cd 

5.221cd 

5.384ab 

6.90ab 

6.73ab 

6.69ab 

5.106cd 

6.60ab 

6.68cd 

5.390ab 

5.274ab 

5.132cd 

5.35ab 

5.146ab 

6.16cd 

S.lOOcd 

S.lOOab 

5.88cd 

6.6ab 

S.lcd 

6.4ab 

5.338cd 

5.l5cd 

6.58ab 

5.34ab 

5.380cd 

5.192cd 

5.36cd 

6.87ab 

6.78cd 

5.33ab 
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a'" 

3T^5^raf^TOlf^ 

3RTlFfi 5:<.«l<J'>lirH<^-<’Ti T^ . 

31^ 

5IW ^ *■ 

staq5?fWEti 
sipfei^ Si ^ 

3<lcfi*rf8W to' 

3„3-q#^ 9==!.^^^: 

3nincWi?W'^’^21^^Eiraii 

3TRP5fFW^ ^ Lr-73xm^ 

®'^''^'*^' ^If tSt^SI 

3HlRd«fi^i on TO"?^ 

31I#I: TO TO 5^a« 
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5.104ab 

6.53cd 

5.355ab 

5.278cd 

5.356cd 

5.23ab 

6.40ab 

5.289ab 

6.7cd 

6.52cd 

5.58ab 

6.4cd 

6.15ab 

6.25cd 

5.123ab 

5.l03cd 

6.27ab 

5.380ab 

5.60cd 

5 .l 81 cd 

5.318ab 

6.43cd 

5.200ab 

5.219cd 

5.332ab 

6.33ab 

6.40cd 

5.370cd 

5.358cd 

S.lllcd 

5.56ab 

5.138ab 
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^ i>lc*ia: q^O-H 5.239cd 

^ ^c|Wm 5.269cd 

^ fNfqsxra 5.260cd 

ltd PlIq>^C 5.255cd 

^ ^ 5.125cd 

1^5fiiq>Ksi-£?FI7T5^H^cMH^lIciId 5.297cd 

^i:|-^ct,4-|^-qTe 5.263cd 

•H’l'il'-McP dlS'^^ ^u-Md 5.310cd 

Ic^Tlfe qxrdl ^ld'<?qi5'<.d 5.357ab 

^c^HI-yld 7^: ^557 q^dllc-HM 5.218cd 

^c^d^<q>4'<.bTl^ Idt.y-m'ji ^ 5.302cd 

^c4dcyIdHr^^ TO Tps?I:3ddl4d 5.101ab 

^c4d <^f41q-^«!p-d ^ -Mqc^l ^ ^grod 5.28ab 

^c4d (^l^lq-ctSiP-d d2TITOlddTO77% 5.174ab 

#a TOfTOdd dd 5.69cd 

IdCtdrnfro!^: ^f-dgU-yiuidd 5.389ab 

5.278ab 

d^ Tn^ d d d^TSITORcFR 5.281cd 

#TOTOfq ^c|kd^4d d ddd: 5.115cd 

^P-Sdldillddife? tdic4=b<rMi5ddKd^ S.llOcd 

fTTRs? dfd^ c|6^l-dd y^cdd; 5.351cd 

?^(i^fd d ddT TOdFdWTIdqd^TOdT 5.262ab 

cTOddTO^ ddlc-Hcd iddfsTdd 5.134cd 

^ fcltaKd dTOdtSdlfdT^fd^ 5.157cd 

f^TOcdl^d d<:dK-M§:^4 tdlcd-Hld-H: 5.356ab 

^ d-Hldd^d|c|$d>cd dTTOTOi: 6.24ab 

'dcPq.^14 dSddFTFdld 5.75ab 

^3dn qi^dnro^ dI^dd:WTOddT 5.193ab 

dT 

dFTTdd; dd ddT d^dm 5.194cd 

^ dld^TOKd dl-M^dfd fdfedfd: ^ ^Icd 

vdccpdiddi d dtdTTOi^dl 5.148cd 
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vdcqra fq^ 

3Tiqd^ 

vdcyq? 

'dM^^cP I^5lqccl|fc^d'<,'i:q|>-q’i«-qqid 

vdMwi^iq^s^ i?2wiqra[^: 

^ '^qi^Fn 

'dHi'^d'i ^ dKH'^^5 

fcIcp^MH 5fl^ qm'Ki^d 

'dMiRa'+xn-HciKi^ lMd4g;fc^5l-c’qd 
'dMK^^'-qqql ^3^^cT^RW^P=[% 

o o 

5fei^riPl ^iuqq|q>cq TT^ 

C "N 

q^: SPcTnlq ^qqdcMM^d 

^qcpJM-H cf^ 

qcpi^ci y^-^qi^cpq 

qcp'i^ ^ qFT WTicqi^ 
q<^qc| qpqil^F^ qlV-q'd 

qiura^ %: 

qi 3Tif?qT ^q^rcqHTO^ 

qcp^ci ^ 3TTfcm ^5lq^: 

q^pqpfqpfpfe^^p^ifq 

^ 

q^^frit qpTT dqj ^^Iq; 
q<^cpqil^cpiopH: qi q^ 
q##^ ^srqcqKq^wqra #Tfeq 
q<^^^qcp|Rcqw^lj|vj^j)iKMll^ciq 

,^o > 

qq^'q qpq^ q^ qqpqRi.g^ 

o o 

qcfs^ ^Rra: rqi^qqi^fqcPKurq 

qqc'y4 ^Rt ?|qRl[q qi^^icJ-qn^qd 
qq-qqli»qHk'i^rq qs^r m yqR^qq 
qq^qi q^ q^ ^qqiqi fqq?PW 


5.98ab 

6.71cd 

5.145ab 

6.63ab 

6.42ab 

5.329cd 

5.26ab 

5.362cd 

5.255ab 

5.311ab 

5.202ab 

5.260ab 

6.34ab 

5.23cd 

6.28cd 

5.384cd 

5.271cd 

5.312ab 

5.70cd 

5.73ab 

6.79cd 

5.233cd 

6.65cd 

6.33cd 

5.l77ab 

5.11cd 

5.6cd 

5.89ab 

5 . 61 cd 

5.1l4cd 

6.35ab 

5.2l5ab 
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5.296ab 

'^oiqc^oi^i'fxd ^ q^acti^ci 6.35cd 

'^qiqiHq <iqicil SfFTlfe^^: 5.153ab 

^ 5.88ab 

^ T-jjKHi 5MST% 5.336ab 

^ qi6;-H*i'y tl^q^oqi^pqiq ^[felTFRT: 5.143ab 

^ ^ OTTc^TI^STrcr^?^^ 6.17ab 

tiaqltid: 5.20iab 

^ 5.334cd 

^q^^ ^^i^lP-q<d: 6.3ab 

^q^lq 5.3cd 

H^cqqldiql^^ql ^vqql^W'MMSM 5.241cd 

^ qi+^qq^Ki^JimqST 6.l3ab 

W W ^ '^Iqq %T <^lM|[^iq-4HdI 5.138cd 

f| H'rqdl ^ siipip-gjqpic^^ii 5.136cd 

5.133cd 

^^4dfgvqNi+H 5.50cd 

q^S?% 6.39cd 

cpcni^<Hcq*-d4q ^i^K-4'l-Mlo-MRd<4)d; 5.87cd 

<dt-Hl!5iqqi:5iMqi4Hl4: 5.333ab 

^^=biqRq ^ ^ ^ 5.200cd 

'Hdtd'^rq ^^qcq q'^cq^^W 5.277cd 

q^R^I- dl'H'^^ oqqRs:}% 6.29cd 

¥4^ lMd<4'|cb|[dqi^<-^^|£prf 5.252ab 

^544^514 srfclMItld 6.24cd 

IH'PiFq'iq-qi ^t>^RH(:i^I44ra% 5.288ab 

cbRqlHiRd'^H qqfs^cqq 5.252cd 

cbdliq>l'^OI<MqiSllc-HI RfqRu|| 4 ^ 4 ^^ 5.209cd 

q>cHlf4<.<:d: q3dll4; <^q5<ni<H ^ 5.212ab 

ct9RT^qo<^fi|cpi4Rq q^ctd^fn 6.92cd 

q^t-MIcSTT^ ^ '^^iRd •i^qL(u'|cf><^<^qd 5.76cd 

^ ^ C\ O CN -s 

cb'ir-MF4'-'Md>'4J^ 'ir-MIcq^'ir'MF^d 5.344ab 
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ct5|4-Milci|pc(^ MIS:^ ^■H C'M^ ^ 

ct)KU|cct^i^H ^ ^:R ^TcTT^nyfc^^ 

ct>l4ct^K^ ^ y 

q IFWft 

qi5HRRcmi '5 

^ ^SWc^ 

SM^I^ 

TjnragFl^lW 

TFgis55?R«^^|j^.^^ gSTl 
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6.15cd 

5.108cd 

5.337ab 

6.9ab 

6.16ab 

5.163cd 

5.245ab 

5.351ab 

5.187cd 

5.53ab 

5.354cd 

5.214ab 

5.359cd 

5.325ab 

6.44ab 

6.42cd 

5.4ab 

5.217ab 

5.84ab 

5.309ab 

5.316ab 

5.313cd 

5.80ab 

S.lOcd 

S.lOab 

5.65ab 

6.54cd 

6.79ab 

5.8ab 

6.75ab 

5.17ab 

5.32cd 
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WrqRT^: ^ 5.349cd 

^ 51^ m: 5.382cd 

c 

^ ^ ^ 5.378cd 

6.18ab 

cr»4u|: H^cn-H 5.24Qab 

"N 

f^rar 5.298ab 

5.348cd 

5.323cd 

^3)^c4c( m^C'M ^ 5.63cd 

O c O CS c -s 

^51^ ^ 5.240ab 

4q’lP-q: ^^¥IWP3Tra 5.315ab 

^ld<4>lI^MR5lHI^:?IW 5.286cd 

'^Iq-^HoqqRd (^i^qRq ^ ^FfT: 5.5lcd 

^qiqi ■HN'^lqd ^ =n4q>i4cqcbKU|id 5.276cd 

WT WF# 5.118ab 

^ ^ £^l4I4ld 5.363cd 

^ 'y>ildq qscq^iq 5.350ab 

5lMl^q ^dcbRuTl 5.225cd 

^4lldqilM ^ f4fqs>i:}% 5.240cd 

^qlRl^cqq qRfK 5P^83% 5.234cd 

^4lld'^c^4'1 ^Mf^^FfT^ ^ ac^q: 5.237ab 

^ -d^fqq4i^^ 6.71ab 

5lc^SMS?: ^ 6.84cd 

aql:)«-qq4Hqi qiql59<iSi cq^iRq-n 5.i02cd 

^ 5f2WT ^'-■H^dq: 5.328cd 

q^i^nRiIq ^ ^^'^qqifq^lqq: 6.19cd 

q<:M'<.‘J|iRMq^d|u|kM-^ 5.320cd 

cI^fetw^T 5.204ab 

^ 9{iqiqi4 5l#S^% 5.71ab 

cl^ ^ '^cjoi^Koi^|(:l^qc^ 5.174cd 

^IdRRlclld^d; 5.342ab 

^2Tlfq ydkdlgPdidd; 5.19cd 
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5lFTF[^ 

^ o^\^ 

^ ^ ra ’ssM 

^ ^ ^ 

da<r^c4^ ^ 

T^SXWl 

ci^cj^iRSI g 

gg5TTI«racg 

dq:^l^ 

d«OT: 
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5.17cd 

6.23cd 

6.14ab 

5.352cd 

5.128cd 

5.80cd 

5.307cd 

6.36ab 

5.254cd 

6.1ab 

5.368ab 

5.316cd 

5.l54cd 

6.32ab 

5.84cd 

5.327 

6.72cd 

5.230ab 

6.81cd 

5.224cd 

5.19ab 

5.227ab 

5.366cd 

5.185ab 

5.143cd 

5.283cd 

6.20cd 

5.62cd 

5.355cd 

5.123cd 

5.135cd 

5.139cd 
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5.232cd 

5.180cd 

5.207cd 

d'iri^H ^ ^ 5.52ab 

^T^mfq ^^F^:mrdcc|k^c|’it|^^c| 5.32ab 

cl^ T(yidMM<:c|kql^:q^i4H d-^^sd: 5.34lcd 

dl-^^SlI^q^lcfic^^iquiiT^lx^^c^cd Pic|l4d 5.45cd 

5.274cd 

dcilbtlllq ^pfd 5f ^ 5.40cd 

^TTfFq^ ^ 5.214cd 

cpra ^ ^3^^ 5.171ab 

^<4cbWi;-Mk'M^^^: 5.231ab 

1^ 5.176cd 

% ^ ^ ^ MR'J||4lbR4<ri ^3Fra 5.59ab 

'm: 5.46cd 

%qTTIcnfgt^5«l O'MK^-MI 5.168cd 

^ ^ 5.31cd 

O 

cmccH-MC'^'^’cri c!^511c^rF7^T5fp^ 5.91ab 

^ Rl?l^ c||i-q|cf5|^l -H^k-hRi: 6.38cd 

^<rqiR^fetd Riq-Hi^ Ri^qq: 5.i62cd 

^ 77# ^^Tn: MdiR-dlSI^: 5.224ab 

^ ^ '^Cilllc-Mci 5lRm#Tqi w^: e.llab 

^ ^TTR 6.47ab 

^ ^ ^ 5jL4ab 

^•M-Hk-HcbRc^ ^5 Rio##R^ 5.333cd 

®7^-Hk-M^c|d|74Kd 5.390cd 

®q'-dk-H7Hiqtiyi^5lq^q q>dcqd: 5.304ab 

g ^771057% 5.295cd 

Wf^ 5.292ab 

q^rqiRIRqW^: ycqi^ ^iRkl: 5.287cd 

c4 <5j^c77lRci|ct-77Hi dldl3*-ql5^ 5.298cd 

5iq^ 5.126ab 
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iq^ 

o 

^ll^l^t5qq4^ ^spKoTTqq 

%qFqi5^ ^ ^ciq^q^SM 

5cic||iilI^i^MRl4d^q -^q-Hc^Rn: " 

c 

d^qoi^Koi^nl^: 
WF[i^ TR^: 5F3rm ^ 

^b-^c|if^qF^^|^u|Hi R 

t^chK-MN-HI f¥F^ 

?TfeT q^cii^ 

Inqdkqi Ro^^^icqil^i'irclcbflf^- 
^ ^SRtqFFR 

C o 

Iot % to: q5T^q^RPRqT^- 
fem TOcq q^^TOf wj ^- 

f^rm 5ii'^cp4^ql[ 

fiFn f?T^ ciictbn wiR^ 


c o 

R RFFFR cllcM^qcjq^sl^ 

R Rlfq RqRWFRfq^STfRR^ 
R rRic-mIsM ^IR 


5.293cd 

6.55cd 

6.20ab 

5.44ab 

6.48ab 

5.253ab 

5.3ab 

5.40ab 

5.117cd 

5.363ab 

5.319ab 

5.178cd 

5.158ab 

5.9ab 

6.80ab 

5.105cd 

5.119cd 

5.383ef 

5.2cd 

5.288cd 

5.113ab 

5.85cd 

5.331ab 

5.20ab 

5.251cd 

5.122ab 

5.112ab 

5.220cd 

5.341ab 

6.53ab 

6.92ab 

5.308cd 
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5.248cd 


5.2r)9ab 

^ ^ q^cq-ci^ cif^ cpj4% 

6.8cd 

^ cl f^S-’^^cl^lTll5lc^^;-RlT<HclT:c|^-M 

6.2cd 


5.345cd 

^ c^TcT^^Wm 

5.324ab 

RR RT^RRR ^c1l5'^ Rc^S^RlRRcRRT 

o o 

5.189cd 

R -q|<-q RRR R^ ^IK^^lJ^Roaqi^^RlR 

5.34cd 

R^^'Rl^Sf^^ R mR1^S!-HI; mORcII: 

5.196ab 

R ^ fRRRSirc^l^RRSFlRlR^ 

5.228cd 

R<dl<^: RRRIR RJR Wm 

5.241 ab 

R fsOT R RIRFR RR^SRR^sRr R: 

6.23ab 

R R 

6.82cd 

R 4<^|RT R RNl^R>=niJlFqMMtld 

6.93ab 

R Rhcri Rqcq^^ RliRMcq fqq^^ T^ 

5.192ab 

R R RFRR ^cRRTTr?^ R R R^fR 

5.35cd 

R Rlc.q)c.q RIRPRI^RR: RjRrRTSRR 

6.14cd 

R % RRRSMSW RPfRR RRR 

6.67cd 

R If RRRRnR^ fR^fR RTORRl 

6.30cd 

R RRR ^RR;lR<g(R-Rc^RKcM<Rlc-HR; 

5.330ab 

R %R IROT R#RR 

6.59ab 

ri^iR rrr rRrrt ^rfrtR rrirr: 

5.32()ab 

RTR: ^jcrciiRcjtcqRa qfe^q IrtRiRRIR 

5.121ab 

RIRt IrRcIR^^R R^rIrc^rT^^: 

5.339cd 

RIRRRcFRIR^ilR^RR^FRlfeRR^RI 

o o 

5.332cd 

RFRIR qiRRR^RTRlR RW ^FRMr: 

c 

5.31ab 

RFRRR ^8FRf RR^ RIRFR R2RR 

5.187ab 

HFRR WTIRIRT RRR^rrIr^ 

5.279cd 

RIRRiR^^^RR^cRIRFR r;rot^: 

5.354ab 

RTTO^ fR:RRRiRI# RRr" 

5.243ab 

RTRR^ WIRFRlfe TR^ RRRl RR: 

5.247cd 

RIR^ RRRtRTR RRI Rt^ RRT R^ 

o 

6.60cd 
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^ 

■N ^ 

^=rrR ^ ^ Rcju^qq 

dl-H-^Ml^-MKdd 5Ttl5rtcraf%: 

HI-M-^^MlcH^dd^d ■=’S!-d i^iuimd cl ^ 
^|J^•^^lRmFlT^■^T l=lcqivqnTO: 

c ^ 

HI-MIc-mi ^ cF5=lH tfto ^ 

^ ^ ^ Tl%Tqi5 

di-ms)ic-Hq>^qKi^ 

'^j^-MIui wq qcife 

HH^dfe qF^ Rlldddil 
di-y^diqi: cf^dcd $qdiql'- ^^qcil^M^: 

Ricqq^qilcq«5 # ^ .^dK^w 
fnc^Hmlq ^-qra: ^ 

RlUcl^K^si-^ ^ g ^q^q^^lRRl 

Ri:^?iqqq^qircfiuiT "qi^^ 

Rl:^iqycqqi£lK^^i^dc‘q ^ 


Rl:^^lc^q5; ^pqfsitdic^ 

fq:^'^iqRiq-qHi|ct^ ^TPlfTrai^^ 

^cq#^ ^ 

fq^: ^Sfq^ fiFqfq^^ ^g 
Rl:TOFqT fqiqi; ^ 

^%qi qirffiq ^ 

fq!q?--q^ %qqT?7F^^l^^ 

^cl%^ q#5q^: ^ 

q^ % q#cqrqR^^^- 


6.34cd 

6.28ab 

5.l52ab 

6.10cd 

5.343 

5.273ab 

6.36cd 

6.45ab 

5.164cd 

5.154ab 

6.9cd 

6.8ab 

5.142ab 

6.5cd 

5.27cd 

5.198cd 

5.294cd 

5.306cd 

5 . 266 cd 

5.246cd 

5 . 108 ab 

5 . 226 ab 

5.347ab 

5.303cd 

6.89ab 

5 . 268 cd 

6.90cd 

6.56ab 

5 . 262 cd 

5.45ab 

5.197ab 

5.236ab 
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^4ird>idWll^W|: 

^ Wf{^: 

^smra€^[^: ^ cp-H^DPipm 

%Gfi ^qk^4j-o=bj-q: 

^ ^'(fl^: 'M^|TRqci-c’’TS|’ 

sqik-MMfHcqd’ji'i-qd 

f|^: 

yl^I^6d-R 

M^b-niiq 50^ q^: W 

o o 

Mqi^oqi^qp-^acqRuii^bRci^ 

^ r 

M^^lcJ=flc|5lH^--M^ f| qi'H'JII'H 

o C, c 

tT<1cfl-^Hqd’i:''Hra'ifRlMI'yHJH^iid 

^ftaF^dcMRwi ^ ^ Rrgfe 

q^; qq qo:qfq 

Lji^bqitqivjq-q^Rcr'+i'Cldlc^lM ^^FR: 

o 

L|p|c.qR| qqj vjiid qcti '^RdcyH'C’^^Id 
Ml-S;q> % yq’d qi4 q^Id 5TFRR 
qr^^K^iq^ q|c|-H>qd Rldd^44l 
qid:ch^q F dR^WRd 

qy^^Tqq qqqq: q^jq |^ q q54 ^ 
FFFRRFFTlt^ 4% qrq d^qiqq 
MI'^irH4[^idR^I4^#Ic44#^% 


5.248ab 

5.190ab 

5.93ab 

5.256cd 

5.350cd 

6.61cd 

5.208cd 

5.230cd 

5.56cd 

5.55ab 

5.63ab 

5.70ab 

5.58cd 

5.48ab 

5.72ab 

5.61ab 

6.51ab 

5.247ab 

5.250cd 

5.125ab 

5.217cd 

5.227cd 

5.315cd 

5.50ab 

5.57cd 

5.52cd 

5.21ab 

5.206cd 

5.206ab 

5.205cd 

5.360cd 

5.38ab 
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Mien'll ^ 

Inu-st^-c) -y4^Kci5'^lcc||il'AKy<d'j^^ 

C "N 

fq^ ^ 

_ o o ^ 

IMciI cT ac:45<dlcfld ^ ^ 

O O C -N 

fq^ qquT c^q'jui 371^ 

fqg: infe^ wf qw^ W 

iMdRc-MlM Hli?l^l q^qic'id ^ d 

fq^qq^TlWqife: ^ST^; 

iMd^q^l^'y^ii^^tddila^^diqSTT 

c c 

q^sfM^ ^ ^ 

O 'N 

quq^ ^ q^qRqirq^qiqqcqd: 

Mtrq^iqji qq-^iR irsTT ^ ?lf^: 

o o o 

o ^ 

qqqjqm^nd^SRF^ 
qqq^^qrdcdPd q^mTfSRFdTqq 
qdR^^ddRl^: #q% 

dq^c^qiqST^ ■^qcpi-Cl qddqq 
MdlR^ISTdHT ^qKcMvqiRqq-qqid 
Mdl<?Hi ^q^^rqrsfeldql'lmyr^: 

qqiRtq>q77^s5qsi^T^: qq^5q% 

o o o 

qqHTFdW^q oq|qiS^ <:qqqq d: 

q%^ ^RRq c^4-dK^ qq 
M^ul^cqql did’" fddqiRlffdfeg^ 
qqul^cqdl ^£RPddd|^ 

§% ^ WTFdRcq^ d^qiRuj: 

qqF'ddc<H'Cl:>f*Hi?-d Hl^q^<ldqi'^l: 
q^ dT #T tf^sa^ q^: 
Mq^’-'HiRiRiqqi q^qiqRd ^qdW 

c\ 


5.25cd 

5.361cd 

6.83cd 

6.37cd 

5.325cd 

5.301ab 

5.319cd 

5.318cd 

5.321cd 

5.322cd 

5.280cd 

5.242cd 

5.92ab 

5.117ab 

5.360ab 

5.249cd 

5.275ab 

5.335ab 

5.276ab 

5.279ab 

5.280ab 

5.223ab 

5.337cd 

5.324cd 

5.290ab 

5.322ef 

5.323ab 

5.234ab 

5.265cd 

5.68ab 

5.77cd 

5.352ab 
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qf^ ^I'CiRcci 

c O 

W^f%fgfFTTcTFT[ 

c c\ ^ 

qi-dq^il^KccjR'dMC 
TO#3!q -MH^ci 

qqq^T^ ^i^^c^qRrq^ 

=qT?CF^ cji^q^ilR RR-qR: 
^kq-d T[^ ^ ^SfT 

siR>qkHqq^qifq qq^cf^efT 

qMs^ ^ rq^wcq4 ^ 

5F5rm q^R^qw ^^qq q qqgqfd 
yRiqRil^qi qi 

qRqqq% qjF^pqiR^rniRqj qqi 
qfclA qRq ^qi^fq^nqq^ qqq% 

c 

qRq^ q qraf5; ^^Fqpq qcqiMa^ 

O "N 

qcqf^qtqr^f^ q R ^jq^iRq^n: 
qcq^TFtqracqpq '^qlci'^qRdiswn 

O c -N 

qcqf^qfqfqqpqq q^#nt qq% WTR 
qcqfq^lHdlS^: •^du^quS^q^Tlcq^l: 
qc^ Rpqqi^'q R qqq^qiRqiqqq 

O -N 

qsfHqq; q qqqq: 

C\ o 

qq^isfd q^ qra^ qqtqFkpq^fqq 
qqrqqqqifq^ qRiciq 

qqnraqqifqcqiA qqRnqqq 
q^iqqqiRkqkq^ii wtt qqrq 
yqiMiqRid^ci qfesfefq^ q 
ylqpq qrqqcqq qsr^ qiq% 

qqra^ rq^lH^'^ld RfeqRf; 
yi?q^qrM< qiqq qq: qqq%v^^5q% 


5.342cd 

5.177cd 

6.38ab 

5.326ab 

5.340cd 

5.102ab 

5.124cd 

5.136ab 

5.140cd 

5.140ab 

5.141ab 

5.203cd 

5.39ab 

5.339ab 

5.285cd 

5.311cd 

5.30ab 

5.289cd 

5.120ab 

6.67ab 

5.244cd 

6.65ab 

5.233ab 

5.93cd 

5.73cd 

5.96ab 

5.14cd 

5.97ab 

5.305cd 

5.210cd 

5.94cd 

5.377ab 
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^^-RraRlf^ 5.77ab 

SFlWFqfq ct,KU||^ 5.46ab 

y'irlci^dcl: 5.182ab 

c 

yRl-S^cilcidl ^1% oTTT^^ ^^KoasRH 5.22cd 

5.55cd 

^ ^ 5.39cd 

9llMk4-|ct)(d'U^kd<^tj|c|ctci,a: 5.314ab 

5^^^ld’lc4^^4^Ml<^y|u'^ly5^R8FT: S.lSScd 

5TM ^ 

Wn: ^<ur<^E^|dWd; ^ 

M|U|c|74Tu| ^ 5.386ab 

wnlwiciq^: 

■i^■cRl^c:cb-c(^K®£^^ld^4^ 5.213cd 

dl-q-d;-^ 5Pql^PW 
d^-Mlfe^i cl^ mRcW^ 

WWqif^??HI^'57i ^FTT^ 5.374ab 

yiuiRic^^qi ^ 

• V ps '* 5.389cd 

5JFT^ xidK®?TO 

q^ TF«Tt5qdT4% 5.364c 

qmr^: qu ^ qRrqr^grq^: 

•V 6.37ab 

snukl®^H M'^ icqi ■qinild qvcqicT^qJ: ^ 

qiuKqidlbl^<^qccj dd^^-^-siccl-i^ci ^ 

qiuK^d ^ ^ ^ cii^RH^ 3ifq . 

^ ‘ c (-__ 5.369cd 

qiu^qci ^ ^iqqdl Rpq^ 

'V V • c _ 5.3VlCCl 

qiuKqqi ^ lc|:d'q^dqi . 

qFW^cflRj^sfq q'ydi:>q|q'^^q% 5 i64ab 

qi^llc^dl dd5lld ^ ^5P3rrRp5q% ■ 

v 5.3 oo3.D 

qi'Jiic^Hoi didiici'^dkqfq ^ 

qiuilRcqiRdl ^qpte'qRd^ 5.387ab 

qiuiiqiHIcqq^ 'q^T^Tq^ qi^q>q>^q^ ' 5.369ab 

qr^ 4 -<^^Rci qq^ q ^ ^icd 
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5fF^S#T 'dMc'idd 

W WTTfS?: 

yiui^ldMki^kMIuik^l 
yid5^l|c|^HccilcipH^dircict54u|; 

mm '^m wrjifdw m: 
mm '^V^MclId: 5ra^ 

^ mm mm 

5c.^p-dld =r>Ml5'*:^ ch4u'il:>-5| f^#q% 

ti4Ddi:i4 

43<di<:qil4sTf:>C'M-d ^4«^iodId^d)d: 
qiq-^^d d qd-HMI-dd-H 

d^-qq'i^qcdlfddl'^dlld ^kRl: ^ 

^=n4fd 

q^'rqilqH'^CTS’q-Hd^^dldT'iH'Hidd: 
q^d^^ Wm\ q44qidf^|t>qd 
q^dc? d^k4q q^W^ -qid-H: 
q^Hd^ilqqq; m: 

qi^4l^i4^1^diq ■-H'-dl^dchkd^ 

f4^^^^ito<ui^idk4q-M^^dl4^ ci4l; 
f4^dif4''dic-H=f> d^dictiq dRcqld fd^qq: 
f4^^^^-dk-Hq^ ^ ^-q^mldqvjvjiq: 

fiTJ^^-dldJqdi 4% 



kddiHiii^lld^q 

T^icddi dgctd^'^q^ d^?qd 
f^q;:TTlf4^SM ^ ^4^l?P«-qiqqc4dl 


5.370ab 

5.186ab 

5.145cd 

5.54cd 

5.387cd 

5.385ab 

5.306ab 

5.29ab 

5.239ab 

6.69cd 

5.235 

5.44cd 

5.286ab 

6.41cd 

5.90ab 

5.365ab 

6.5ab 

5.115ab 

5.267ab 

6.3cd 

5.295ab 

5.166cd 

5.334ab 

6.44cd 

5.376ab 

6.66ab 

6.51cd 

6.46cd 

6.63cd 

6.70cd 

6.50ab 

6.93cd 































































































il?: 

r^F# :5nftFI^ 5oqic?*WifTOa5i^ 

’Wtf* ^ ^ am^^rr”' 

ip^ tro >jgra 

qq qqra gqrtF^^ - 

jus^- 

^ ^ w« 

■w5^ y=t)ivll3; SI?5S9I5^ gtoq 

5iraifC5^ ^ 

Tiatora^ 

TFl T^ cl^T 5rq rr3fqa 

TP^ flpgiJTr^ 

TH 

c\ 
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6.83ab 

6.72ab 

5.246ab 

5.86ab 

5.49ab 

5.48cd 

5.347cd 

5.257ab 

5.345ab 

5.l56ab 

5 .l 60 ab 

6.77ab 

6.62ab 

5.96cd 

5.81ab 

5 . 12 cd 

5.97cd 

5 . 1 l 6 cd 

5 . 122 cd 

5 .l 80 ab 

5.127ab 

5.107cd 

5.99ab 

5 . 128 ab 

5.254ab 

5.335cd 

5.l35ab 

5.l59cd 

5.91cd 

5.98cd 

5.43ab 

S.lOlcd 
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^ 3T|c^ ^Vi>ld 5.152cd 

fT75^; %^-HKcl2qi1q % 6.49cd 

5.287ab 

O C\ O ^ ^ O "S 

5.322ab 

■Mc-MHI 5.367ab 

^ ^TRI <?Kui||^^ 5.381cd 

■^1'-^ ^71^ <n<53i'?lc:qd: 5.20cd 

^fSiraqif^K^ m: 5.22ab 

^ 5.238cd 

qrlWF^#!^ qq^ c1|-=’^l<r^lH'-<^H4-J 5.26cd 

^ ■M^qlqcM^'y^ilHcq^d: 5.313ab 

^-cjiN-^qFq ^ ^iXiqP-d qq^?idl: ^^q^: 5.367cd 

'3>^'^<:qlq^l'^il^d'|c;qu'jq<^||^f^; 5.129ab 

I^Fq'^lq^Ild WntS^ncflf^q^i^^: 5.158cd 

qq^ 5.291cd 

■M^^qp-d SRJ; ^ ^:#u^'77llcqqcbll^j^: 5.358ab 

77 ^ 'deb fq<=blR: ^d'-ddl^l^CQq dl<l^|: 5.299ab 

77 ^ ^q-H^ '^■HK \5iraqq77el: 5.51ab 

^ ^ 'RRcMlq^rd^q ycriqblM ^ 5.381ab 

77 ^: ■ddM^ Igcq-Hlq^iqui =^|p;{d4q 5.41ab 

77 ^- '^q^iqPl'ApI' '<:qi*"d'<:q 5.116ab 

qd^ql^Id ^ 5.376cd 

77#5W7R77f5^ qq^: 5.112cd 

77#5^: -Rlddl %7 ^^I^<Pi<r77cj: 5.284cd 

RdbcRS? 51^^ qbqcqi^ Sl^Rdd 5.132ab 

77#5q^^'H5ld^c1^-mtl^'^c| 5.368cd 

qdl:)Iq^q ^7^ q=RMR^fFT^SMI 5.165ab 

qdDtIMTdtddiqpH-S 5.189ab 

qq# qqbq^lcbisqq f^iw^ra^?7^: 5.283ab 

o o 

qfcq^FqP?^ p7^ld dSbdM 9RS7% 5.159ab 

^SfofeTT dcil5R^0d 5.161cd 

o 

qqTddR^ q=FFcTc^7qic5fe?-Tn ^FR^: 5.106ab 






























































































q^Umcbd'j'i^ 

TiqpW 

qcfi 

qqr ^ ^ „. 

fWfti ^ 

"sKP^' 

? ^^-t:T1^ 5lS^ 


213 

6.41ab 

5.261ab 

5.270cd 

5.372ab 

5 . 160 cd 

5.29cd 

5.87ab 

5.78cd 

5.4cd 

5.219ab 

5.62ab 

5.74cd 

5.359ab 

6.6cd 

5.297ab 

5.l78ab 

5.l3ab 

5.l90cd 

5.378ab 

5.24ab 

5.357cd 

6.76ab 

5.72cd 

6.19ab 

5 . 266 ab 

5.238ab 

5.375ab 

5.l50ab 

5 . 66 ab 

5.305ab 

5.l75ab 

5.293ab 
































214 


Sure§var2^s Vartika on Saptanna Brahmana 


qgSST^I cfS^T 5.210ab 

^ 5.264ab 

6.76cd 

O C\ ^ "N 

5.l48ab 

O O C "N 

'!:q'(:a5R^l^qf^<s|fecicl 6.88cd 

O O O O 

TPlfifcn ^ 5.82cd 

<IMlRM4=b ^3frq% 'b^ci^d: 5.83ab 

iiMiPcife m 5.83cd 

q^lMlq: 5.211ab 

^ 5.142cd 

HWq^-MUN: 6.30ab 

WTT cq'E^qiqjj^T^^: 5.184cd 

^MluilFnld ^ 6.18cd 

■^Mic-nqi qsn y<bli?|cb-H 5.l37ab 

^ai^i^q ^lf^4tfciq>^Tq^ 5.162ab 

^IWfl^nqqq^: 5.272ab 

Tra^qq'bH-dJHcqH-qicq^^lcHic^ 5.202cd 

<^|q^q^i^ic-Hcp| ^ 5.207ab 

^Icpqq^q ^T^cTR 5.232ab 

c^iqjqM^g; ^ ^qKHqqj: 6.77cd 

^|ct)oq|qRl44HU| 5.336cd 

^ ^ •q'^llyfqqferar 5.258ab 

% WHT d<:'+)<:icqKM5 5.294ab 

d'di cpi^'jgqqiq-qqq 6.70ab 

cPT^ ^ ^oqq 5.172cd 

Mq-^diqidsiNicqqqiqd 5.54ab 

d'irdd^ ^ WW^ q ^ 6.64ab 

^iq^&^l®c(d''l q^^^d fqqq^q^: 6.25ab 

qiqq 5l®dlfcq<4J| a5‘=’^S®d’i:^dK<d dllnq^i 5.137cd 

c{\cf-^ ^ qd^dldi qjq cdMqd qq: 5.349ab 

c(|ct-^cil-dqf; ^qicdOlddl 5.366ab 

qp7?;qic-q5f^^ ciidcqdifq^Idd^ 5.i76ab 
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ciimkmRW 

c||i|l^lll'TlM^hW qiaqi TTI 

^ ^ !!?i. 

^ 5icq^ 

5rPrfW^^_J 

Off^ yqiiijXFIFl ^ '(i—rrh 

jgijT^ sRrf^ ^rftej-iulviara^ 

^ 5 #i^ S 2 ^: 

52!!^^2Si 7S#t 
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5.168ab 

5.196cd 

5.382ab 

5.373ab 

5.388cd 

6.12ab 

5.131ab 

5.130ab 

5.l53cd 

5.329ab 

6.32cd 

6.21cd 

5.197cd 

5.l70cd 

6.29ab 

5.166ab 

5.l67ab 

5.l67cd 

5.114ab 

5.l5ab 

5 . 218 ab 

5 . 220 ab 

5.284ab 

5.256ab 

5.141cd 

5.253cd 

5.257cd 

5.113cd 

5 .l 81 ab 

5 . 2 l 6 cd 

5 . 222 cd 

6.59cd 
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6.54ab 

TFTf 5.103ab 

Wl: ^Kuw 5.110ab 

Fra: ^OTraFF^: 5.21cd 

<?l4c|<:=P-H^acci oSfFra ^ ^ cj'^H-H 5.147ab 

FI^5^5FT5F1?FF% 5.296cd 

Fcil^l44ldF-^l^^dj45|C'Mc|?TOra 5.268ab 

^bq<q 5.27ab 

oi^^dlcFHWmdlsfq 6.86cd 

oF^WIcFF<-^ 5FT oi^Tdd-H TPFlfq 6.85ab 

o-M^dl^irasiq FFra 6.86ab 

oFP?Fl# fFFraS^^FFF FFFTSFFrad: 5.275cd 

oraPeFTF^ra^rara IfFM Ft^raFFIF 5.281ab 

oFF?FT^ ytdd cFf^TFF^F^Trm: FTFFF: 5.163ab 

Ml?bl q^lc:4d 5.147cd 

o^iIfF Ff^ FT ^ilT FlcF F^FF 6.61ab 

oFl^ F fF^TF^^cFfl fenS^felF 6.57cd 

o^ld'd fR fil'-d^FtcFFllF'^dPl'Cl'c’Fd 6.57ab 

■oFIdTTFsiF %lfF MFWIPt FFT FFT 5.340ab 

9 iR’F d r^FF I < I dRiRl 6.48cd 

^IFltF m FFFIFI; FFfFIFT^ 1 f^: 5.65cd 

Ff®FraFTFnFIW FF dlPlRsiF FFF 5.133ab 

^iraWlFF^FFF F^^FFS^FTFFFFFTR 5.95cd 

^Tft7^FFF^FFRTFTc^cFFTfF%T% 6.26cd 

i^lK^Fc^l^cb5lHlRjF'4M^RT^F 5.18ab 

c^iiu| 4 Huj ^Fc^lRId FTI^FT F^ 5.119ab 

^FdlR’tMdWrd FWF^lte^ 5.121cd 

yd^cMi?FlR<cb: FT^FI ’TraTlF 5.263ab 

4^^ FFfd FTFfFfF oFIFIbi-FFT^ 5.118cd 

^ITFIFcFT -nld Flld IgC'FkdldbddRdF 5.375cd 

^ FT^’F FFFFra^ FTra5*^FcF>TFF 'b<dF 5.244ab 

^laRclORcilFcqi-F-dluillFcFdlbd'^d 5.290cd 
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TO 5.328ab 

^ CITO^ 5.43cd 

o _ o 

5.331cd 

TO% TF^Wfll^ ^ 5.243cd 

g 5.267cd 

5l^lR’cb”<U|MI$j ^ cl’^qrq^-q^ 5.139ab 

Cs O 

#TORT^^flFR ^ i^^IgcbRqciq 5.41cd 

^^5^ ^|c|<jkqi^<^^l^cc|cbKU|w 5.346ab 

^MH\h 

^ TO 5.144cd 

iTOr%^ qt^^fq 5kTOTTO^: Sliced. 

^eTOTOTOF^ 

TOTOTTOlfTOTOTO ^ ^^flTOTO^ ^ 

TOTOUcTOqro cbMlc-HM ^W5TO 5.69ab 

TOTOTO!^ SfTO 

'yqc'M^ TOFTMWR^T^ If 5.64ab 

TOKTOlt^: TOT%to% 5.338ab 

y^KKRl<tbTO "’■Mcbl^^SI ^ ^5TOI^ 

^^cbKcbccIlTd^^J ^ dq-qRf^qd 5.312cd 

cT^S^l^ feSTra Sq-Hoq^l 5.344cd 

^q^llXklk-H^qKTO TO ^|lfe 5.307ab 

TO^lcflTO^Sfq qRTO'^d 5.302ab 

TOraro f 

cITOTO TO^^dk-qqi fe: 

^klTO ?ITO cbWlR^q|uq|q if ^to|% " 

^ cTTTO^Klf^^STO W-cl: TO^ Rkf: 

_ ‘ ^ _■=■ 5.120cd 

^^qiTOdSTO^ TOTOTOlfTTOR: 


^ c c S.lOTsb 

<Hc;L^KHllc;cp ^ 5 330cd 

bIKq ^iRkf TOM^ „ j 

. ^ r "v > 5.272cd 

^eroroiTOw ^eroTTO^s^nroi^ ssioab 

^eroro ^4i'it^HMiHTO 
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^ 5.309cd 

^ 5.270ab 

■V ^ 

5.13cd 

-dyq^pi Mc(ibci ^ ^ ^ MQ<-iia ‘dci'i: 5.l04cd 

^#qd: 6.9icd 

<d'Ht<d|cbKqvj:^M q^^K9lc^SM^: 6.85cd 

o 

^TRPM^ dlctyqibdlbcldll^^^ 5.130cd 

^44IH<Ii|d>l<l'JimydId: 6.89cd 

•y-Ml'doqi^ci^ci^qi^SHl^ijlMcp^I^: S.llab 

ltt[ 5.149ab 

a^i^i^=bcq^aa: 5.23icd 

^$u||jq 5.229cd 

tlM^d ^TRI: ^ a<:-HlC'idctC<d'<.^|fd: 5.68cd 

^M5c|l|dlIds[k^Ml^b^l^d^R:iT; 5.67ab 

■yMUKciK-Mcbl^^q ^clIC-Hdl 5.321ab 

^ ^ll<b<rqy7Hpl[^0d: 5.150cd 

^yldRld qi^qdK'Hti'SrCf^Kq^H'Ji: 5.285ab 

5.303ab 

dldk^cbcddlRd: 6.46ab 

"^dlRd d-^dRlsld-^Kuiq 5.90cd 

^ 7:f '<;cl^MKdb''’i-H<3I^K^l'^Hci: 5.25ab 

^ '>lluKdgky^lM^; 5.188ab 

^ IdlPdld ^ ^ d^5=R8a% 5.365cd 

^ ^ ^WI: 5(M 5.362ab 

^ % TFI ^Id<,l5 cc^'^dO: 5.127cd 

^ W 5:iS7T dS^T 5.12ab 

'y4'4^4HPiqRll^ v^iqabd 5.271ab 

^ddl-HWdl did 6.13cd 

^T%lTJidd:ddd d^dldnfdRrsqd 5.37ab 

^ra^dd 5.33cd 

^4y|uq^|f44^ d^sRrPdddtdd 5.30cd 

ddddldHdldidd^dldd 5.353ab 
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CN CN 

'Uq^iqK-H'idic'j'cqi clrClId 

^■4c^|ctilbcici 

tiqK^qi^^-qi'UicMivi 

^4^ qjqrq Mdb^|£^Ku7|[^^l 
g-qP-5(4^MR\M-cri ^o^^^^ 

5PTi ^ 

■^I4^diRra^4t ^PF^% 

^ #T ^4ch'Rtq^^Ri; 

^ % 4l5i!Hq-^ '!dq«;i-H ^-ClcUd: 

^IdWd^: Sns^pR TTORlcf; 

^?TdFlT ^Jdkdcdk^-MW: Rc|l4% 

^^dkd<v:s|i-Rl5R <4'l<^bd^^lRd ^ ^ 

^s:^^ct5>!d'v3iiRi(:qKR-q4-Hq^i<i^i-H 
^^qtqc4q ck^?:R ^ qi-Hiq^'li^d 
^^KuilRc^ ^^gdR^d^dd: 

^^KU|R^^t^rc:.4^^^crlflK^ %C[l 

^STK^TTcTTd: 

^yKu|lR4^Rf4^ IWWR 
^^KuiiR 

Cv 

c:l4l4dk■yJ^4:cl6■t^^d4l: ^■ 

;eT^Tf ^ 

o 

f4Rp^4oqqT8^i:nd 
^wk-M ^ 5ioqd-41 

^mk-M qr fq^ qi ^i»HqKfR4Tqqrg 
^imFq^TFTwq q^qqcqfRRiRqqg 


5.348ab 

5.199cd 

5.258cd 

5.364ab 

5.308ab 

5.36ab 

6.88ab 

5.38cd 

6.26ab 

5.373cd 

5.371ab 

5.182cd 

5.149cd 

5.79cd 

5.85ab 

5.109cd 

5.304cd 

5.236cd 

5.109ab 

5.47cd 

5.222ab 

5.24cd 

5.7cd 

5.16cd 

5.9cd 

5.5cd 

6.87cd 

5.223cd 

6.68ab 

6.78ab 

6.62cd 

5.18cd 
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^Hkqr-^rc|^.g[dl 

-^s;c|dl l=fcrn 

^eifeTRlfcFF^ TJ^ clW 

ycpRuic^’^'^dl ^Ti^dlicic^d 
'MKHlfci^ ^^^ 35:[^sTR 

^#s #s 

o 

q qifq ^•MkMI^:^cb4uil 

qmt 

^S%qfq 

c\ o o 

ti'^l^: <t»4‘Ji: l^FPq^FFqif4^5Trq% 

cs 

^SWFra 'Jiiqla q: 

^i'i'-d4c( ^FTlf^QTiq>qFqlf% TTFiq; 

#TO#T ^^jo5TR^f^Fq% 

o 

^qwVHH-d<lchccik^qi4cci W?^TF^: 

^^qcirafq ^ q^ q^qqw 

C. O "N 

'y^qc'idM'il^chkqgi^M ^ f^qf% f| 
^cict)4u|Hqw^q q =q 4l^5q 

V "V V ** 

tqH^-^l^-qMMSTFlt ^?FfHT •y-H-c-^i^; 

q>4 ST^fSwfeTsFiq 
Wil^iu^ IwTtS^fe^ 

^^WqFKt%fc4 wfpqFii m qf^ 

o 


6.22cd 

5.173cd 

6.58cd 

6.75cd 

6.66cd 

6.81ab 

5.213ab 

5.195ab 

6.49ab 

5.16ab 

5.82ab 

5.250ab 

5.226cd 

5.237cd 

6.50cd 

5.8cd 

5.221ab 

5.201cd 

5.92cd 

5.204cd 

5.47ab 

5.126cd 

5.42ab 

5.216ab 

6.23ef 

5.6ab 

5.5ab 

5.228ab 

5.7ab 

5.317cd 

5.277ab 

6.91ab 
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^^cTFFm 5.199ab 

5.317ab 

^ ^errra^ m: s.isicd 

^5^ ^qkM<|BTq: 6.73cd 

%kqq ^SF^ 5.209ab 

^ cb^W^i^lfq 5.212cd 

f<TO ^k'^c^H HMIb-qqqr^kqd 5.74ab 

cbl4cbl<u|^dc1: 6.21ab 

TFs^^dqilXici^iRni^qd 6.iicd 

WTTc^jqJlfrra^: 5.326cd 


*:ie:i:.*ic:ieHc*4:**-'it***5}«****** 
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